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Abstract
In this thesis, I use autoethnography to uncover systems of oppression that are rooted in the existing
structures and dominant culture of a Predominantly White Institution (PWI). My beliefs supported
by various Black scholars infer that some alleged practices intentionally silence communities of
color and can impose upon them as they attempt to make sense of their experiences in academia,
the work place, and in the home (bell hooks, 1993, 1994; Calafell, 2012; Griffin, 2011; Boylorn,
2011; Hill-Collins, 1989, 1990). Black students, like myself, are potentially withheld from
reaching our full capacity as critical thinkers while simultaneously mastering the master’s tools
(Lorde, 1984) of navigation at a PWI. By adopting wide assortments of existing literature about
Black and Brown scholar’s experiences in the academy, I intend to utilize these models as a means
to strengthen the groundworks of my thesis. Further, as I plan to highlight my own lived
experiences through narrative, I will use these attempts to accentuate the value of my voice,
celebrate the prideful moments, and confront the internalized struggles I steadily wrestle with.
Integral components of self-reflexivity, writing, and performance all urge this thesis to explore the
various areas that encompass the unique experiences of Black queer, women within the
communication discipline. As a rising Black, middle-class, queer femme scholar, I write and
reflect on rituals, practices, and cultures of a PWI that impose upon Black and Brown bodies.
These practices perpetuated by white supremacy develops the expectation of Black and Brown
bodies to settle for the implications of institutional racism and sexism within these spaces. In my
quest to disrupt certain practices rooted in white institutions, I seek to examine my own particular
positionality to the spaces that impose upon myself. Large questions that serve as the foundational
basis are: How do the oppressive systems of an institution affect students of color, including the
following: A) atmosphere of on-campus spaces, B) the process of navigation within these spaces,
and C) motivation and self-confidence of students of color? Though these questions are not
guaranteed to be answered to the fullest, I utilize these larger based questions to serve as a guide
for my sense-making and critical connections towards my personal experiences. Additional critical
thinking questions that target my intersectionality includes: When and where do I feel the most
imposed upon at my PWI? How am I positioned in these spaces? How are these spaces evolving
or devolving? How does my intersectional identity influence how I perceive myself; how my lens
is shaped? What settings at a PWI make me feel fully liberated to perform all my identities, what
factors foster feelings of (internalized) oppression? By posing these questions for critical thinking,
I am determined to face my own truth while simultaneously deconstructing the existing hegemonic
structures created by white supremacy that are rooted at a predominantly white institution.
Keywords: white supremacy, institutional oppression, black feminist autoethnography, PWI
culture, whiteness, space, displacement, intersectionality, hegemony
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Introduction
Angry Black Woman
Porsha O.
I’m pissed the fuck off, I’m mad,
Because above everything,
At any given time and in any given space,
I, as a Black woman,
Can suffer from racism, sexism, homophobia, classism.
I can be raped, beat, be burned alive and NO ONE,
Not a single soul would look up to acknowledge my absence from this universe
Because I am insignificant,
Because I am a Black woman.
And finally, you see I have every right to be pissed the fuck off.
But most of the time, despite what you believe, I’m really, really sweet.
***

Because I, as a black woman
Am divine
Exhale...I am confined to the four walls of my bedroom. I lay on my tummy, the clicks of
my MacBook guide me to YouTube for my leisure time to view new makeup tutorials and
Fashion Nova try-on hauls. Click. Click. Click. Porsha O? I go down a rabbit hole of videos of
poetry slams and click to see what awaits me. Porsha’s chocolate skin glistens in front of the sea
of audience calling for attention, my eyes settle on her red cherry tinted lips. Fiery words. The
pronunciation secures a special spot in my soul, I hold every phrase tightly, the cadence of her
voice radiating pain, trauma, and anger. The elevation of tempo, extreme, the cracks in her voice
agony. I feel it. Vibrating slow, fast, up, down, her flow is dope. Her eyes settle, we formulate a
connection so intense I reach security. Her anger, a newly sharpened pocketknife. Piercing her
way through my skin, I am alone, gasping for air. Her performance is intense, my throat a lump,
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lips quivering, my vision getting blurry, I lay in shock. Like a knife, I bleed. A rebirth, a
newborn baby emerging from sweet mama’s tummy, opening my eyes to admire my creator. The
skin to skin contact. The chills, as my soft arm hairs spike up when I hear a snippet of Porsha’s
sweet voice. The sweetness of her anger, the delivery, the impact, the tempo, so very sweet.
Every word resonates with the sweetness of honey on the tip of my tongue and butterflies
buzzing in my stomach. I weep. My hands shake, I am sobbing, every word punctures my skin,
this is ecstasy. I am peaking, and I reach bliss.
After, two things run through my mind: first, Porsha is able to voice her frustrations of
being “the” angry Black woman, and people applaud her—shocking! Second, her delivery leaves
a permanent imprint on me. A longing to know myself. In this moment, I discover what it means
to be a complex Black woman, woven together by intricate pieces that make me whole. My
facade is revealed and I am naked. My intimate parts are showing, unable to wash them away,
dispose of them, deny them, I accept what is at the frontlines. I am an intersection, the multiple
roads trail from my toes to the crown of my head. The designated exit signs are: Queerness,
Blackness, Femme, Educated Able-bodiness, and Spirituality. I am split. Advancing in multiple
directions, my pathways are never still, I monitor the flow of traffic passing through my lanes. I
am on intersectionality (Crenshaw, 1989; Hill-Collins, 1989) boulevard, where do I go next?
My story as an emergent scholar is marked by moments where I have refused to face what I
cannot explain. I coped, avoided, and resisted what seemed to be apparent truth for me. Much of
my trauma is present because of instances of institutional racism, sexism, and homophobia that
attempted to destroy all that I have and I’m pissed about it. This ongoing conflict of internalized
oppression forces me to struggle with identities that are out of control.
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I am not good enough. I am not good enough. I am not good enough.
Repetition.
I resist. I am defeated. I am infected.
But this poem speaks to me—presents me with a diagnosis. I reach enlightenment and am
faced with new knowledge, new truths. I designate where these feelings go, how they are
processed, why they are present. The words are there to describe what I am, who I am, and where
I am going. The process of naming was a delicate contribution to my consciousness. The
diagnosis was the first step in treating myself and Porsha O. urged me to see it, feel it, be it.
Somehow, the universe distinctively synced this moment to appear right when I needed. I needed
to see it again. Hear it again. Feel it.
***
If you are looking for an ordinary thesis, then this is not for you. I declare this piece to be
a manifesto of my Black, female, queer femme embodied experience—my truths. In this thesis, I
capture my thoughts, sentiments, and active emotions, I unlock the box of who I am and how I
navigate through the webs of oppression aimed to silence my Black, female queer self (HillCollins, 1989). With the presumption that these forces impact my agency as a Black, queer
femme in the academy, I refuse to remain subjected to the countless forms of neglectful
behaviors enacted by those who intentionally benefit from and occupy a secure place within the
existing hegemonic systems that may intentionally ignore, disregard, and invalidate my Black
lived experience. In this, you will find that I intentionally use language that illuminates who I am
as a Black queer woman. I stray away from utilizing African-American because I am adopting
language that best describes my intersections. The intersections that comprise of Blackness,
queerness, and sexuality. As you follow along with my personal passages, my experiences are
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more than looking or talking Black, but amplify the Black queer experience. This thesis is not for
you if you are not ready to come to terms with the reality of oppression, and how it has affected
me. In this project, I arrange an assortment of autoethnographic narratives that detail my personal
accounts of grappling with instances of discrimination directed towards the complexity of my
identity. The personal experiences I recount are not meant to symbolize the entire thoughts and
actions of the wider population of Black graduate students, for it is evident that every Black
student’s experience is unique and dear to them (Hill-Collins, 1989). Neither does this thesis
invalidate any other graduate student’s embodied reality. Rather, this project is meant to glorify
my truth.
By claiming and connecting themes found in my personal narratives, I offer my
contribution to the growing agenda of Black and Brown scholars work in decolonizing the
patterns of white supremacy within the communication discipline at a PWI. This thesis serves as
added literature to summon other queer Black female scholars in the academy to shed light on
the Black lived experience, illuminate their voice when it has been pushed to the margins, and
initiate calls to action to dismantle white supremacy within the classroom, at work, and in the
home. By honoring what I have to say while simultaneously honoring the past forms of literature
and wisdom administered by trailblazing Black and Brown women of color and queer scholars,
this initiative not only mirrors the several steps Black and Brown women take to create a seat at
the table (in politics, media, and academia), but this project’s contributions add to a growing
progressive conversation. Academia needs to hear, see, and feel Black and Brown queer
women’s voices because we are the table. So, if you are ready to confront these complex webs, I
encourage you to stick around because this is some good shit.
***
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My thesis is divided into six chapters including the introduction, literature review,
methodology and theoretical frameworks, two autoethnographic narratives with a side by side
analysis, and conclusion. In the introduction, I provide the foundational frameworks of my
argument, purpose, and significance. Chapter one provides an extensive array of literature that
consists of a dominant group of Black and Brown queer women. This section highlights the
historicity of Black feminism, what intersectionality is, how it is identifiable, Black and Brown
experiences in professional settings, the academy, within their own personal lives, and how
Black women’s bodies are represented through these spaces. Chapter two reviews Black feminist
autoethnography as methodology and theoretical principles of Black Feminist Thought (BFT)
and Triple Consciousness Theory (TCT) employed throughout my inquiry. In chapter three and
four, I strategically structure personal narratives from my field notes from the past year until now
with a side by side critical analysis. This section is concerned with how I am able to recount,
record, and practice self-reflexivity on certain events that I have encountered throughout the
year. The introductory narrative followed by other narrative samples I disclose are some
examples of work that I have diligently worked through, identified, and reflected throughout the
academic year to address my conflicts, identify internal struggles due to oppressive forces, and
gain increased knowledge to provide additional contribution to the overall discussion of Black
and Brown identities within institutionalized spheres of academia, work, and home life. This
chapter brings together methodology, theoretical frameworks and identifies what I did not have
the words to describe my feelings prior to this project. Lastly, chapter five is concerned with
suggestions for further research. I hope you are able to see, hear, and feel my vulnerability
through the shared creative forms of my scholarship.
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She had nothing to fall back on; not maleness, not whiteness, not ladyhood, not anything. And out of the profound
desolation of her reality she may well have invented herself.
—TONI MORRISON

Chapter One
Because I, as a black woman can exist
In literature

The genealogy of literature I feature in this section highlights surrounding the
institutionalized facets of oppression within the experiences of Black feminist autoethnography
piloted by scholars of color. Their courage and willingness to share their lived experiences with
discrimination in institutionalized spaces are not a new discovery (hooks, 1993, 1994; HillCollins, 1989, 1990; Alexander, 1999; Griffin, 2011; Boylorn, 2011; Calafell, 2012; Cooper,
2018). Throughout history there has been an increase in more accessible opportunities to allow
these discussions to take place in academia, specifically the communication studies discipline.
What people of color experience and decide to share with the majority should not be viewed as a
trending topic. Relevant literature of what has been previously discussed and recognized by
scholars of color have formed new truths validating the existing realities of Black and Brown
people in academia and far beyond it.
When identifying paradigms of institutionalized oppression cultivated by white
supremacy through the displays of Black and Brown people’s experiences, it’s important to track
the origins of where they manifest and how they successfully land within these institutions. Not
only does a historical context provide explanations, but it also generates an initiative to
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deconstruct, resist, and challenge systematic implications put in place to oppress emerging Black
and Brown scholarly people. It is imperative that projects like mine incite additional young black
queer female scholars to continue analyzing themes emerging from my thesis.
As a Black, middle-class, queer, spiritual, able-bodied cisgendered woman, my identity
represents the unique, complex, and unexplainable features driving me through white spaces of
academia. I reflect on the multiple relationships of my positionality to the outside world and the
conscious thoughts confirming my agency as intersectionally being.
However, before there was the identified term of “intersectionality” (Crenshaw, 1989;
Hill-Collins, 2019) we first began to see theory about the intersections of race, class and gender
illustrated throughout the profound works and acts of resistance conducted by Sojourner Truth,
Ida B. Wells, Fannie Lou Hamer, Mary Church Terrell, Anita Hill, and other important queer and
straight Black and Brown women throughout history.
Historicity of Black women
Historically, the demands of chattel slavery in the United States changed the roles of
women and Blacks (Giddings, 1984). While Blacks were degraded and whites were elevated in
status, Black women stood between the intersections of race and gender, facing attacks from both
groups with no ways of escape from systematic rape, misogyny by white and Black men, and
colorism. Similarly, Beal (2008) analyzed the situation of a Black woman in America and makes
the powerful claim that capitalism has birthed racism in order to destroy the humanity of Black
people (p. 166). Since Black women have to face the reality of exploitation and manipulation, we
have no protection and Beal (2008) describes this state as a “slave of a slave” (p.167).
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Beal illustrates the punishment against Black women and identified the exponential
amount of suffering Black women have endured. She has been stripped of her power, abused,
and exploited in the worst kind of conditions and is still expected to be the caretaker of white
women’s offspring, while her own children are neglected (Beal, 2008). Beal (2008) argues,
“There are also some black women who feel that there is no more productive role in life than
having and raising children. This attitude often reflects the conditioning of the society in which
we live and is adopted (totally, completely, and without change) from a bourgeois white model.”
(p. 169). This outlandish act(s) of oppression reinforces the dominance of white women to
further obtain and maintain a structure of power.
The abolitionist period signified a rise of abolitionist women who challenged the
structure of traditional roles and later enacted the suffrage movement. Mays and Ghavani (2018)
cite a 2012 blog post by Minna Salami, founder of MsAfropolitan, as having credited Sojourner
Truth with having expressed the dimensions of intersectionality in her attempt to establish a call
of attention to the ways in which Black women experience obstacles that are both dissimilar and
disproportionate to the experiences of Black men or white women. Thus, issuing a state of
empowerment and well-being for Black women (Mays & Ghavani, 2018). Sojourner’s address
states, “Then they talk about this thing in the head; what's this they call it? [member of audience
whispers, "intellect"] That's it, honey. What's that got to do with women's rights or negroes'
rights? If my cup won't hold but a pint, and yours holds a quart, wouldn't you be mean not to let
me have my little half measure full?” (Women's Rights National Historical Park, n.d). This
marks the shift from first wave feminism to the adopted practices and theoretical criticisms Black
women expand upon that further shape and center their unique experiences. For once, the
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spotlight is on Black women and the identity markers they come to understand, all while trying
to combat oppression in the many spheres they have to maneuver through.
Giddings (1984) also borrows from Sojourner Truth’s 1867 Address to the First Annual
Meeting of the American Equal Rights Association where she expressed her opposition to the
15th amendment and her reluctance to support, “There is a great stir about colored men getting
their rights, but not a word about the colored women, and if colored men get their rights, and not
colored women theirs, you see the colored men will be masters over the women, and it will be
just as bad as it was before.” (p.61). Thus, furthering this universal collective of white
perspective that situated the hierarchy of white men over white women over Black men over
Black women which then again, leaves behind Black women and their experiences. Sojourner
Truth’s addresses and claims further extend the suffrage rights to Black women because we
deserve a right to speak, a space to be ourselves in, and the permission to let our bodies reflect
the natural blend of erotica and resistance (Griffin, 1996).
Similar to Truth, Pauli Murray was too concerned with racism, heteropatriarchy and class
exploitation, yet largely behind the scenes within social movements that challenged these
systems of oppression (Hill-Collins, 2018). Hill-Collins (2018) evaluates the life of Pauli Murray
within the intersections Murray has developed Black, queer frameworks on, Hill-Collins states,
“studying Pauli Murray and similarly neglected women of colour raises special challenges
because women like Murray are typically categorized as activists and not intellectuals” (p. 1454).
This notion has been a recurring stereotype that discounts the intellectual capability women of
color possess. However, Murray wrote and theorized extensively on her experiences of black
womanhood asserting that, for her, gender, race, and sexuality could not be separated. Hill-
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Collins (2018) highlights Pauli Murray’s 1965 article Jane Crow and the Law, that further
evaluates Murray’s in-depth understanding of gender as a comparable system of domination as
race (Murray & Eastwood 1965; Hill-Collins, 2018).
It was clear that Murray understood the concept of Jane Crow not just as a metaphor for
race/gender inequalities, but also as a solid legal doctrine that might influence law as an
instrument of social change (Hill-Collins, 2018). Murray and countless women of color also
refuted the universal assumption that the term “Jim Crow” spoke to the experiences of African
American women and men alike, when the identity marker of gender signaled differing
experiences. The term “Jane Crow” challenged the male-bias within the civil rights movement,
arguing in essence that an intersectional analysis of race and gender would be needed to address
the economic inequalities that were particular to Black women (Hill-Collins, 2018).
There are truths that come from this, especially within the context of black feminisms, is
that queer black feminism has always been part of this [society]. That queer black women, queer
black folks have always been in these spaces (Lindsey, 2019). And you see this through the
expansion of explicitly multi-cultural lesbian organizations like Salsa Soul Sisters and the
influential Combahee River Collective that expressed radical, queer black feminist platforms that
are still relevant to expressions of black feminism today (The Revolutionary Practice of Black
Feminisms, 2020)
People of color and professional settings
The interlockings of race, gender and class brings attention to Black feminist thought in
ways that have allowed Black feminists to possess an ideological commitment to addressing
these oppressions, but they have been excluded from arenas that would have allowed them to do
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so (Hill-Collins, 1989). Specifically, in the workplace area, Black queer feminists and antiracist
scholars focus on white women as targets of sexism and on Black men as targets of racism,
Crenshaw (1993) argued that “focusing on the experiences of the most privileged members of the
subordinate groups” renders the unique experiences of Black women invisible (p. 383).
Similarly, Hollis (2018) examines the intersections of race, class, gender, and sexual orientation
within workplace environments, specifically arguing that a “more contemporary abuse is
workplace bullying that occurs when the dominant person exploits his or her position to
denigrate people in marginalized positions” (p. 73).
Williams (2020) expresses in her scholarship of Black women’s experiences at work,
whether in the boardroom, classroom, or in someone else’s home, are interlaced with this
country’s problematic reliance on white supremacy as a rationale for social organization and its
relationship to Black people, women, and class groups. Similarly, research conducted by scholars
Holder, Jackson, and Ponterotto (2015) argues:
White women refer to a glass ceiling to describe barriers to career success whereas Black
women encounter a concrete ceiling, whereby opportunities for career advancement are
significantly reduced or nonexistent. The concrete ceiling is more challenging to penetrate
as one cannot see through it (p. 165).
Holder et al. (2015) further identify the intersections of race and gender by revealing the history
of negative stereotypes targeted toward Black women. For instance, stereotypes like mammy, the
self-sacrificing and supportive woman (Holder et al., 2015). Modern stereotypes such as the
superwoman or crazy woman with an attitude, also create barriers for Black women in the
workplace furthering this assumption that Black women are naturally aggressive and hostile
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(Holder et al., 2015). Moreover, Holder et al. (2015) argues that microaggressions—anxiety,
paranoia, depression, sleep difficulties, lack of confidence, worthlessness, intrusive cognitions,
helplessness, loss of drive, and false positives are all orchestrated symptoms due to the serious
implications racial microaggressions within the workplace, thus arguing, “Black women
corporate leaders likely use coping strategies to protect themselves against the humiliation,
marginalization, and frustration experienced with racial microaggressions” (Holder et al., 2015,
p. 165).
Extending along the work of Dickens and Chavez, (2017) they similarly unpack the
coping strategies like identity shifting to diminish the discriminatory experiences marginalized
groups encounter at the workplace. The uncovered findings indicate that Black women tend to
fluctuate between the consequences and benefits of identity shifting due to the number of
institutional barriers within the workplace (Dickens & Chavez, 2017). Therefore, when there are
combinations of disadvantages that stem from racism and sexism, Black women and other
marginalized groups can undergo a process of identity shifts. These identity shifts result from the
forces of white supremacy that perpetually restrict Black women to be/perform/identify with
their full authentic selves in the workplace, academy, and even in the home.
People of color and the academy
These scholars employ forms of stylized writing and autoethnographic reflexivity that
inspire a creative voicing and critical calling out of oppressing forces in academia. By utilizing
these similar, lived experiences, it offers an added perspective to why this discussion matters. As
a Black queer woman, I will not be rendered invisible anymore because my intersections are too
loud to let me be pushed to the margins. Ahmed (2017) offers substantial contributions to the
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discussion surrounding institutional diversity work and the ways in which an institution has to be
willing to transform along with the active resistance of diversity workers. This idea of
embodying diversity work is considered a willful feminist action that needs to be required when
dismantling structures of white supremacy. Utilizing frameworks of feminist theory and the
techniques of power, Ahmed (2017) draws upon statements like, “When there is resistance to
what you are trying to do, you might have to become willful to keep trying. Diversity work could
thus be described as willful work. You have to persist because they resist'' (p. 113). Based on the
experiences of Ahmed (2017), she borrows the term “willfulness” from Alice Walker’s In Search
of our Mother’s Gardens (1983) and elaborates on what it means to be a womanist, a feminist of
color. Walker (1983) defines womanist as a “Black feminist or feminist of color” and as “usually
referring to outrageous, audacious, courageous or willful behavior” (p. xi). Womanism is the
actual term, white feminists like to think they are. Womanism is accepting the intersectional
identities that women of color have experienced. It is a movement that does not reflect the
universal experience of white women. It is a way of being that continues to dismantle whiteness,
highlight queerness, and attempt to challenge the structures of a capitalist patriarchy.
One of the most promising new frames for critically reflecting on the lived experience
comes from Calafell (2012) whose body of work draws parallels on women of color (WOC) in
academia to monstrous others. Statements like, “I have been made to feel like a monster. I have
been animalized, exoticized, tokenized, and sexualized” (p. 112) are expressed to capture the
journey of a woman of color navigating through the academy. By linking women of color to
shapeshifting and feminine monstrosity, Calafell (2012) positions us to see the frames in which
WOC embody otherness.
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Calafell (2012) additionally describes otherness as anything outside the lines of a white,
middle-class heterosexual male, one that mimics and is seen as the default in a heteronormative
patriarchal society. By exploring the paradigms of her own intersectionality as a queer woman of
color, Calafell (2012) embarks, challenges, and positions herself as the shapeshifter within
institutionalized spaces. Similarly, feminist contributions by hooks (1994) offers a sense of
resistance for Black women maneuvering through the academy by displaying her own struggles
with the reinforcement of domination within the academy. Hooks (1994) references the lack of
Black women in feminist scholarship due to white women and Black men’s neglect on gender
distinction in Black life.
Hooks adopts feminist pedagogy and expands along the works of Freire (1968) as a
means to practice engagement interrogating bias in curricula to challenge systems of
domination” while simultaneously teaching a diverse group of students. Her intentions also
emphasize the notion that teaching can serve as performative acts, enactments of resistance, and
catalysts for change in the classroom (hooks, 1994). Most importantly, “Just as the way we
perform changes, so should our sense of voice. We communicate best by choosing that way of
speaking that is informed by the uniqueness of whom we are speaking to and with” (p. 11) which
argues that each voice is exceedingly unique and extremely important to the discipline of
communication. Specifically, in communication studies, the unique lens that we operate from
allows each group to effectively communicate and offer understandings within each culture. This
statement further supports why my thesis offers another way to identify critical and shared
realities for decolonizing, bringing the cultivation of white supremacist patterns to a forefront,
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and resisting what has been recirculated in spaces meant to silence Black and Brown queer
identities.
Reflecting on the multilayered, and complex testimonies bearing witness to the act of
freedom, Alexander (1999) presents an autoethnographic analysis articulating his lived
experience as a Black gay male student and teacher. Alexander (1999) analyzes performance of
self-related to sex, gender, class, and race that is described as a method of maintenance of our
cultural and social selves. Similarly to hooks (1994), Alexander (1999) also adopts frameworks
of critical pedagogy thus defining it as the “revealing, interrogating, and challenging those
legitimated social forms and opening the space for additional voices” (p. 307). Additionally, he
attempts to offer both Black male teachers and students the opportunity to reflect on the factors
that affect their navigation within a PWI (Alexander, 1999).
Ross (2015) also identifies that campus racism is mitigated and often unaddressed by
deflecting the current ways institutions deal with systematic racism and what that means for
students of color. When racially driven events are diminished by university administrations, it
does not reflect the missions of the institution thus, blowing over the impact it has on students of
color (Ross, 2015).
Situational factors can dictate how Black women feel pressured in their behavior and
speech to represent all Black people as a race (Pollak & Niemann 1998; Dickens & Chavez,
2017). Thomas and Hollenshead (2001) question the coping mechanisms women of color adopt
professionally and personally, given their marginalized position and how have they used their
positionality within these spaces as a point and place of resistance to racism, sexism, and
classism. They also illustrate the feelings of alienation, isolation, and social marginalization by
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stating, “For Black women and other women of color in the academic workplace,
marginalization often translates into a feeling of invisibleness” (p. 166). Comparably, HillCollins (1998) wrote about Black women’s positionality in academia as one in which Black
women are “outsiders within” (p. 5). She used the term to describe the location of persons who
find themselves in the border space between groups of unequal power. This positionality, and far
from static, creates instances of inequity, attempting to silence Black women and making them
feel like impostors.
Black women’s bodies
My body is political. Therefore, my personal experiences are political. I, as a queer,
Black individual symbolizes a special form of political representation to the highest degree and it
is not up to me to persuade you to believe that. By incorporating self-recovery as an act of
political resistance, hooks (1993) also points out the significance of emotional wellness and the
disparities shadowing the forces of racism and sexism to impose upon Black bodies. Similarly,
Boylorn (2011) describes her body as a “political figure” (p. 60) which is a recurring theme that
emerges from Black women’s bodies. Boylorn reveals, “I am incapable of escaping the context
of blackness that enters the (class)room with me, forcing the issue and bringing issues of
marginalization and disenfranchisement to the forefront” which illuminates the unavoidable
conflict Black and Brown bodies not only face in academia but also experience outside of
institutional spaces (p. 60). Seeing every corner of my existence should already be enough. As a
Black queer woman, I agree with the sentiments furthering the argument that it is not my (or any
Black and Brown women’s) responsibility to educate men, white feminists, and anyone else who
fails to do the job of educating themselves on the different lived experiences Black women and
women of color, poor women, and queer women of color face.
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Black women’s sexuality
Both Johnson and Boylorn (2015) reveal, “Sexuality is a significant marker of identity.
Due to the sexualization and fetishization of Black bodies in American culture, Black women’s
bodies in particular, Black female sexuality has been a long-silenced topic. Black women have
lacked the agency and/or opportunity to discuss their sexual desires outside the scope of male
pleasure” (p. 8). Further reiterating the demise cultivated by the structures of white supremacy
that often leaves Black women and their bodies suffering from exploitation and stereotypical
notions that render them invisible for protection or overly sexual to the male gaze. If Black
women are anything other than heterosexual, they are excluded which extends upon the
expectations of heteronormativity, an ideology that tailors and favors heterosexual norms and
sexuality as the default (Johnson & Boylorn, 2015). Moreover, white supremacy has
manipulated the fluidity, agency, and personal ownership that Black women have over their
bodies. They have been labeled as whores, bitches, too fast, and freaks (Boylorn, 2013; Johnson
& Boylorn, 2015). Additionally, Johnson (2018) invites readers to explore the “messy,
intersection of intr(a)disciplinary difference (performance, autoethnography, critical cultural
analysis) where I expose the intersections of my body in attempt to problematize the way we talk
about sexuality and emphasize the possibility of queering sexual discourse” (p. 501). This critical
analysis explores the complex relationship between that of, race, class, gender, and sexuality
within hierarchical systems of oppression (Weber 2001, Yep 2003; Johnson, 2018).
In Uses of the Erotic, Lorde (1978) urges Black women to embrace our sexual selves,
utilizing our erotic tendencies to access creative and spiritual power, resisting pornographic
labels and insinuations. Rather than be shamed into silence, Lorde (1978) believes that eroticism
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is a site of power and pleasure and declares, that the “erotic has often been misnamed by men
and used against women. It has been made into the confused, the trivial, the psychotic, the
plasticized sensation” (p. 88).
Hooks (1992), offers resistance in the ways in which Black women are seen from the
erotic gaze, especially in popular culture. Hooks states:
When black women relate to our bodies, our sexuality, in ways that place erotic
recognition, desire, pleasure, and fulfillment at the center of our efforts to create radical
black female subjectivity, we can make new and different representations of ourselves as
sexual subjects. To do so we must be willing to transgress traditional boundaries. We must
no longer shy away from the critical project of openly interrogating and exploring
representations of black female sexuality as they appear everywhere, especially in popular
culture (p. 131).
Hooks (1992) convinces us that we must no longer be bound by the restrictions placed on our
pussy’s. We must make the oppositional space where our sexuality can be named and
represented, where we are sexual subjects, no longer bound and trapped for the benefits.
Additionally, Rich (1980) argues the invalidation and neglect towards lesbian existence
in feminist scholarship. Rich states, “The bias of compulsory heterosexuality through which
lesbian experience is perceived on a scale ranging from deviant to abhorrent, or simply rendered
invisible” (p. 632). Rich (1980) compares the failures of acknowledging heterosexuality as in
institution to that of capitalism and the caste system of racism. Lesbian existence is comprised of
breaking taboo structures and resisting to the norms that have existed as a way of life (Rich,
1980).
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Examining the frameworks from activists such as such as Smith (1983) and Lorde (1984),
the Combahee River Collective (1983) illustrated the lived experiences of Black lesbian feminist
authors, artists, and activists in efforts to address the political realities of Black lesbians whose
positional standpoints had been discounted by instances of racism and sexism (Smith, 1983;
Lorde, 1984; Mays & Ghavani, 2018). Capitalizing on Lorde’s (1984) critique of the absence of
Black and queer feminists in the conversation of political agency she argues:
What does it mean when the tools of a racist patriarchy are used to examine the fruits of
that same patriarchy? It means that only the most narrow parameters of change are possible
and allowable...For the master's tools will never dismantle the master's house. They may
allow us temporarily to beat him at his own game, but they will never enable us to bring
about genuine change. (pp. 2-3)
Both Rich (1980) and Lorde (1984) are concerned with the female’s reality that gets
erased due to patriarchy, the systematic control that values the experiences of heterosexual,
upper class white men and therefore its ideologies trickle down towards the lifestyles and lived
experiences of marginalized communities. As Rich best puts it, “But when we turn the lens of
vision and consider the degree to which, and the methods whereby, heterosexual "preference"
has actually been imposed on women, not only can we understand differently the meaning of
individual lives and work, but we can begin to recognize a central fact of women's history: that
women have always resisted male tyranny” (p. 652).
The connection between Black sexuality and this thesis is due to the circumstances that
gender, sexuality, and Blackness cannot be mutually exclusive. All of these circumstances exist
well within the spheres of academia, the workplace, and in the home because white supremacy
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and the implications of whiteness have modified, tailored, and imposed these threatening
ideologies upon Black women who have to experience the turmoil of being subjected to these
problematic instances because we cannot escape from them. We do not have a choice to separate
or individualize our identity, but we can resist that which does not serve these identity markers.
Make way for my scholarship
If I were to site the dominating scholarship by white authors or justify the interests of
white scholars who write of the lived experiences of Black women in my thesis then I would do a
disservice to myself and the other Black and Brown queer women who want to center their voice
within academia. In my thesis, it is my active choice to acknowledge Black and Brown voices
because all I’ve ever known in society was white truth, white voice, and white experience. Much
of which has rarely been questioned or challenged by other complacent white people (excluding
allies, and anti-racist, sexist, homophobic white people) because since it was white, it was right.
My main purpose for my thesis is to highlight the literature conducted by scholars of color,
including mine. In doing so, I am not concerned with fitting the desires and expectations white
people have placed on my people and me in society for centuries. Rather, this thesis places an
emphasis on producing a critical voice with other rising scholars of color to ultimately challenge
the universal thought of whiteness that emerges prominently in the spaces of PWIs.
Johnson (2018) calls attention to the exploration of intersectionality within the
communication studies discipline as lacking in centering the lived experiences of Black, queer
women. In the discipline it’s only seen as a theory and method when in reality it serves as a way
of life for Black, queer women (Johnson, 2018). And even if intersectionality is mentioned
within the communication studies discipline, scholars focus on “race, class, gender, and
(sometimes) sexuality, almost unanimously, in that order” (Johnson, 2018, p. 503).
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Black and Brown voices need to be represented, referenced, and highlighted in projects
like mine to showcase Black queer thought and centralize, reproduce, and incorporate forms of
resistance within the spaces of academia (and well beyond it) that prides itself in referencing the
privileged white heterosexual male. Scholars of color who highlight the instances of Black and
Brown queer lived experience have manifested a large repertoire displaying various voices in the
literature. Not only does this confirm the importance of autoethnography and the circulation of
Black and Brown experiences, but it offers a sense of hope for the voices of younger, newer
scholars of color to be heard. In efforts to recognize the discrepancies within the academy, the
existing literature from queer scholars of color provides a foundational groundwork that further
supports my contribution.
This project has confronted me with the urgency to change this universal narrative in
hopes of illuminating other voices, celebrating unique embodied experiences, and serving as an
additional story for intersectional truth across all complexities I identify as. Oppressive structures
have inflicted damaging thoughts on how I viewed myself, where I thought I belonged, and how
I made sense of it all through a dark place of resentment, assimilation, and shame because of
white supremacy. Similar to Calafell (2012), I perform my sense of vulnerability through the
passages of personal narratives to evoke readers of the beast-like structural frames inflicted on
WOC in the academy and daily life. I provide you with a thesis that illuminates Black
excellence, critical connections that bridge together sexuality, gender, race, and womanhood. I
am Black as fuck, queer as fuck, and femme as fuck. It just so turns out that you get to see all
corners of my identity to make sense (or not, I am not looking for your permission) of how I
resist white supremacy in the classroom, my cubicle at work, and in my living room.
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The most common way people give up their power is by thinking they don't have any.
--ALICE WALKER

Chapter Two
Because I, as a black woman can be a powerful
Writer and theorist
My primary aim of this project is to analyze my personal experiences as a student, staff
member, and intersectional identity from a lens that adopts a qualitative research approach,
specifically “black feminist autoethnography” (Griffin, 2012).
Autoethnography as method
According to Jackson, Drummond, and Camara (2007), they reveal new or different ways
of understanding the continuous nature of lived social realities in relation to analysis of text and
data collection. Similarly, Merriam (1998) reveals, “how all the parts of qualitative research
work together to form a whole, this usually involves fieldwork, employs an inductive research
strategy, and focuses on process, meaning, and understanding.” (p. 6). A qualitative study
requires a rich and thick description (Geertz, 1973). Seeing that this is an appropriate fit for my
thesis, I employ autoethnography as the best method for gaining a deeper understanding of
cultural phenomena based on my lived experience. However, autoethnography has experienced
criticism such as, “excessive focus on self in isolation from others; (2) overemphasis on narration
rather than analysis and cultural interpretation; (3) exclusive reliance on personal memory and
recalling as a data source; (4) negligence of ethical standards regarding others in self-narratives;
and (5) inappropriate application of the label autoethnography" (Chang, 2008, p. 54).
According to Jones and Adams, (2011) “Autoethnography and queer theory both reject
the received notions of orthodox methodologies but rather, focus on fluidity, intersubjectivity,
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and responsiveness to cultural phenomena” (p.196). Additionally, they cite various scholars that
have depicted autoethnography to be:
often criticized for being too much and too little – too much personal mess, too much
theoretical jargon, too elitist, too sentimental, too removed, too difficult, too easy, too
white, too western, too colonialist, too indigenous. Yet at the same time, too little artistry,
too little theorizing, too little connection between the personal and political, too
impractical, too little fieldwork, too few real-world applications (p. 197).
But the dismissive notion of ruling autoethnography to not measure objective views ignores the
many lived experiences of real people, real stories, and real outcomes. This process of selfreflexivity is ongoing and further poses questions and outlets for understanding the plethora of
phenomena that is cultural, historical, and societal (Yoon, 2017). Autoethnography is applicable
and can teach us all to understand ourselves in ways that quantitative results cannot. Through this
process of ongoing reflexivity, I do not miss the truth. Instead, I bring mine to life.
This particular piece is a form of autoethnography. As mentioned before,
autoethnography builds upon the frameworks of the ethnographic tradition (Ellis & Brochner,
2000). However, in contrast to traditional ethnography, autoethnography places more emphasis
on the researcher as the focal point and the usage of their personal experiences to further
understand facets of the social world within which they are embedded (Ellis & Bochner, 2000;
Chang, 2008; Napier, 2011; Hokkanen, 2017). Autoethnography also displays a compilation of
personal narratives conducted by the researcher. In doing so, the researcher actively participates
in one’s own research study to critically look at the world from the inside out (Moua, 2018). By
utilizing this method, self-reflexivity is an integral part in the process of creating
autoethnography which allows the researcher to reflect on the decisions and thoughts occurring
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during this experience. I perform self-reflexivity by recounting, reinterpreting, making sense of
the experiences I encountered. I self-assess and evaluate what I felt, how I feel from these
interpretations now, and what that means for me moving forward. Additionally, autoethnography
serves as a framework for identifying certain cultural and societal phenomena that shapes an
individual’s schemas and beliefs (Moua, 2018).
Moreover, autoethnography takes the form of narrative and creative writing thus,
focusing on a writer's subjective experience rather than the beliefs and practices of others
(Chang, 2008). Ellis et al. (2010) reveals that autoethnography should entail “aesthetic and
evocative thick description of personal and interpersonal experience” (p. 277). In order to
achieve this, autoethnography should exemplify storytelling, creative expression, visual images
to capture cultural and experiences (Ellis et al., 2010; Yoon, 2017). By bringing together
unconventional forms of data collection autoethnography challenges the traditional forms of
academic writing . This ultimately allows me to identify, reflect, and challenge pre-existing
structures from an intersectional standpoint.
In this piece, similar to Ellis et. all (2010), I depict autoethnography to be, “An approach
to research and writing that seeks to describe and systematically analyze (graphy) personal
experience (auto) in order to understand cultural experiences” (p. 273). I share my personal
navigation through the spheres of academia, work, and through the interpersonal dimensions of
my life using personal narratives that I drafted and accumulated over the academic year. This
process allowed me to fully immerse my feelings and explore my un/conscious thoughts on
paper.

27

This confirms how important autoethnography is to me and it sheds light on how the
process of taking field notes and journaling can contribute to the critical thinking component of
qualitative research. Additionally, this method is shown to provide me with the gift of healing
and acceptance of the process of analysis. Scholars Ellis and Bochner (2006) suggest, “In other
words, autoethnography depicts people struggling to overcome adversity and shows people in the
process of figuring out what to do, how to live, and the meaning of their struggles.” (p.
4).Though, autoethnography is seen as less credible in the eyes of objective researchers, the
concept of storytelling and narrative provides internal healing, illumination of voice, and reveals
the many layers of vulnerability. Autoethnography is essentially doing, performing, and
illuminating the truth that I present to the reader (Rodriguez, 2006).
Autoethnography as feminist research
Coupled with feminist foundational groundworks, autoethnography provides
supplementary scholarship and experiences of marginalized groups within academia. Based on
the historical representation and existing knowledge that shapes women’s experiences, this
combination permits us to use “reflexivity to deconstruct “the way things are” and to reflect on
how culture and socialization provide the specifications for what we know, how we know it, and
how that knowledge changes over time, space, and circumstance” (Bell, 1993).
Black feminist autoethnography
Black Feminist Thought coupled with autoethnography serves as a way for Black women
to explore, share, and highlight shared narratives, struggle, and truth without “without erasing the
diversity” (Griffin, 2012). This challenges conventional autoethnographic thought by finally
centering the experiences of Black women and connecting their lived experience to common
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knowledge (Hill-Collins, 1990; Griffin, 2012), theory (Crenshaw, 1990; Hill-Collins, 2018), and
challenging the existing truths constructed by whiteness. Black feminist autoethnography is
steered by our anger, our experiences, our life and our complexity as intersectionally being. Our
connections are critically analyzed to humanize Black and Brown queer women, support our
sisters through the struggle, and resist the reproduction of white supremacy.
Griffin (2012) utilizes autoethnography as a method to also critically narrate the pains
and prideful moments of Black women scholars. Griffin focuses on the “outsider-within” lens to
draw attention to the presence of racism and sexism in the daily lives of Black women. Griffin
(2012) calls out the invisibility of Black women in the field of communication and beyond,
claiming that Black feminist autoethnography (BFA) serves as a means of resistance to highlight
the experiences of narrative along with the theory Black Feminist Thought to “challenge U.S.
American society’s failure to fully reckon with racism and sexism” (Griffin, 2012, p. 139).
Griffin (2012) identifies the discrepancy of the existence of Black women’s critical voice in
relation to the experience of slavery, exile, pilgrimage, and struggle and further prompts us to
critically think about whose voices are always present. Furthering this argument that there are a
plethora of Black women who rightfully have much to be angry about: including the lack of
Black female scholars in communication (Griffin, 2012).
Griffin (2012) additionally acknowledges the coupled effects of autoethnography with
Black Feminist Thought (Hill-Collins, 1989) to further provide Black women the “access to
academic privilege as a means to speak to, with, and at times for those who have no direct access
to the public forums of our conferences, journals, and books’’ (p. 143). Griffin (2012) continues:
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Black feminist autoethnography also offers a narrative means for Black women to highlight
struggles common to Black womanhood without erasing the diversity among Black women
coupled with strategically ‘‘talking back’’(hooks, 1989) to systems of oppression (sexism,
racism, ableism, heterosexism, classism). (p.143)
It is imperative to seek understanding within oppressive spaces to illuminate these complexities
in order to bring forms of liberation to all women of color (Lorde, 1984; hooks, 1990; GuySheftall, 1995; Anzaldua, 1998; Hill-Collins, 1998; Rodriguez, 2006). Unmasking the
experiences of women of color is critical in exposing truths that so often are guided by the
dominant discourse. For women of color, writing about our collective histories and experiences,
or writing about “theory in the flesh,” is a necessity for our liberation (Moraga & Anzaldua,
2002). When telling our personal narratives, we name reality (Rodriguez, 2006).
Evocative autoethnography
As briefly mentioned, I adopt the practices and frameworks of evocative autoethnography
to capture, illuminate, and glorify my narratives through creative writing (Chang, 2008). By
making sense of these recounted experiences, I curate a chapter that only consists of the specific
experiences and connections I encountered through workplaces, class, and within the community
at a PWI.
I adopt “black feminist autoethnography” (Griffin, 2012) as situated within “evocative
autoethnography” (Chang, 2008). Chang (2008) writes, “Evocative autoethnographers focus on
narrative presentations that open up conversations and evoke emotional responses” (p. 3).
Evocative writing illuminates the “performed self” (p. 3) through the process of writing that aims
to create an embodied experience between that of the researcher and the reader (Chang, 2008).
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This is an opportunity to present my experiences to fit our (Black and Brown bodies)
experiences like a puzzle. This requires the act of embracing, performing, and exploiting certain
truths that have not presented itself to the public yet. Boylorn (2013) describes autoethnography
as the “examination of lived experiences through a cultural lens, using creative writing
techniques and specific research methods to interrogate those experiences all while making sense
of cultural phenomena. Similarly, researchers capture autoethnography to adopt the “practice
between inner vulnerable experience and outward social and cultural contexts of life” (Denzin,
1989; Spry, 2001, p. 708; Allen & Piercy, 2005, p. 156).
The only way I know how to do autoethnography is by being vulnerable and laying all
my shit on the line in a way that makes others see me, hear me, and understand me in my truest
form as a Black, queer identity. The process of autoethnography makes my words visible so that
my lived experiences mirror and resonate with similar experiences of other Black and Brown and
queer feminist voices.
Autoethnography, as a method, allows me to be open. It helps me delve into my lived
experiences in a way that merges together a critical lens perspective and the act of selfreflexivity for sense-making. Not only does this particular process fully grant me the freedom
and authority to be reflexive, but I am healing (Rodriguez, 2006). I challenge systematic
structures. I resist white supremacy.
This duality of navigating between private and public life presents risks, consequences,
and triggers in hopes of understanding the intersections of lived experiences as a student, worker,
and community member. Allen and Piercy (2005) note that telling our stories exploits our family
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members, peers, and coworkers but it also gives us authority over our own narratives and how
we make sense of it. It empowers us.
Both the inward and outward reactions of the presented narratives allow the reader to
hear, see, and feel the emotion and tone present (Chang, 2008). In academia, (particularly
communication studies) autoethnography is valuable to the experience of storytelling to evoke a
sense of emotion that captures the “self-cultural” understandings and the dialogue that follows
(Chang, 2008). Similarly, Rodriquez (2006) emphasizes the importance of narratives to further
serve as a means for resistance.
Autoethnographic choices
During this process, I employed two field notes journals as Goodall (2000) suggests. One
journal was dedicated to capturing the internal experiences, interpersonal interactions, and
detailed observations I collected from August 2019 to now. The other journal was strictly for
documenting my feelings and current reflections about those specific encounters. Often I was
seen jotting down lengthy notes and memorable phrases that struck out to me. I would do this
daily. To monitor the activity, I would reflect on these written passages and draft them in a
running electronic document on a personal laptop. These reflections consisted of past and present
conversations with students, faculty, and administrators throughout the university, relevant
memories, thoughts on course materials, feelings about university seminars, and sometimes
mindless doodling about my present feelings at the moment. I treated this process like free
writing sessions while ignoring grammar and organizational structures.
Though this thesis functions as a constitutive process that incorporates a collection of
field notes that consist of self-reflection, critical analysis, and acknowledgement of common
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themes, the implications of my field note journal entries determine the common catalysts for
further identification of emerging themes. McIntosh and Hobson (2013) define reflexive
engagement as, “Not only the theoretical and methodological articulation of reflexivity, but the
embodied process of it. Unfortunately, reflexivity often becomes reduced to methodological
practices within and through interpretive and critical research” (p. 3). This particular process
encourages the researcher to fully embrace a fostered understanding that evaluates the lens in
which we are interpreting the world in relation to others (McIntosh & Hobson, 2013). Being
reflexive challenges us to examine the multifaceted relationship being both privileged and
marginalized, powerful and powerless within the academy (McIntosh & Hobson, 2013).
The conscious decision to use relevant literature only conducted by scholars of color
serves as an integral component that further adds to why my thesis is imperative. By
incorporating voices similar to mine, how and why we need an initiative to utilize diverse
thought when discussing people of color’s experiences. If I were to cite white scholars in my
literature review then, this thesis would not add the same value to the prominent discourse. It
also gets at why the discussions surrounding queer Black and Brown matters, matter.
By bridging together my recorded field notes of personal experiences with various forms
of Black and Brown intersectional scholarship, I integrate these prominent discussions in
conjunction with my own findings to provide an alternative approach allowing institutions to
adopt transformative approaches eliminating the recirculation of white supremacy for more
inclusive practices. According to Degaldo, (1989) “Autoethnography can build a sense of
community among those at the margins of society by providing a space to share their sense of
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reality and experiences. Stories build consensus, a common culture of shared understandings and
can challenge the dominant perspective” (p. 2413).
As a queer woman of color, I find freedom in my creative expression and knowing where
my intersectional identity operates from, I am able to identify a reality is fulfilling the obligation
to resist white supremist structures. I have something to prove. To speak. To voice. To write.
These recollected events are put in place to grant me full liberation of my past. I am reminded
through my unique experiences that when I speak, I am speaking for the call to decolonize these
racist, sexist, homophobic, orthodox structures. When I challenge others, I am challenging the
system that fucks people of color on a daily basis. When I cry, I am releasing unwanted emotions
not only for myself but, for every other queer person of color who does not have the privilege to
be vulnerable. The very act of me embodying my identity is giving freedom to those who simply
cannot embody their identity at this moment. When I am able to fully be free, I free others.
Theoretical Lenses
Identifying intersectionality
“Intersectionality,” coined by Crenshaw (1989) describes the various ways in which race
and gender interact to shape the multiple dimensions of Black women's employment experiences,
encounters with violence, and representation.
Additionally, Crenshaw (1989) cites various instances in which Black women do not
correspond with the traditional foundations of race or gender discrimination—which in the past
simply were understood as two distinct concepts and were evaluated separately. However,
Crenshaw (1989) claims that the intersection between the two (racism and sexism) jointly
operate to suppress each part of Black women’s lives that cannot and should not be examined as
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two separate dimensions, thus, furthering the claim that each identity marker is imperative in
how Black women operate within the world. Rather, the portrayal of an intersection resembles
multiple crossroads that are encouraged to acknowledge the ways Black women can be subjected
to experience both discriminatory behaviors of racism and sexism simultaneously, thus affecting
the other attributed identities Black women ascribe to (Crenshaw, 1989). Furthermore, Mays and
Ghavani (2018) include the Combahee River Collective’s defining statement and its vision for
Black feminism as, “opposing all forms of oppression—including sexuality, gender identity,
class, disability, and age” (Smith; 1983, Lorde, 1984; Combahee River Collective, 1983; Mays &
Ghavani, 2018, p. 545). Given the complexity of intersectionality, it’s imperative that this
concept should be used as a frame, method, and we must apply it to various calls for action.
Black feminist theory
In accordance with the Black lived experience and the politics of power surrounding it,
Hill-Collins (1990) similarly challenges the ideas of educated elites and the role of theory in
sustaining hierarchies of privilege. Additionally, Hill-Collins (1990) supports the dimensions of
Black women’s experiences, by providing an analysis depicting the “complexity of relationships
among biological classification, social constructions of race and gender, material conditions
accompanying the fluctuating social constructions, and Black women’s consciousness
surrounding these themes” (p. 22). This topic ultimately highlights the several, unique, and
specific experiences encompassing agency, community, and society as Black women (HillCollins, 1990).
Hill-Collins (1990) taps into standpoints of generating an analysis of race, class and
gender that scours into the marginalization between all three categories. Hill-Collins (1990) also
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identifies Black Feminist Thought with the assumption that all Black women possess unique
standpoints and perspectives of their experiences, thus, never having an universal or identical
experience to the next marginalized woman. However, there will be certain commonalities that
emerge from these personal accounts (Hill-Collins, 1990). Based on this conceptualization, no
one experience serves as the default for all Afro-American women and it shouldn’t be interpreted
as such. Rather, Black Feminist Thought offers a platform that allows each Black woman to
share their distinctive experiences about a common oppression in different disciplines, whether
that’s through academia, liberal arts, or oral communication. Hill-Collins (1989) affirms that
Black women’s oppression is interdependent of three primary interconnected themes, the
exploitation of Black women’s labor, the denial of the rights and privileges of political
development for African American women, and the construction, framing and controlling images
of Black women as the domestic workers during and post slavery.
Black Feminist Theory is further explored by Stephens and Phillips (2005) as the
grounding foundation of how researchers identify, name, interpret, and write about adolescent
African American women’s unique experiences. Similarly, Few, Stephens, and Rouse-Arnette
(2003) describe Black feminism as “flexible enough to fit realities of any group’s development,
Black feminism is more specific in its integration, validation, and centering of Black women’s
unique realities” (p. 39). Based on the commonality of like sentiments from other Black and
Brown scholars that additionally support the frameworks of BFT, this framework serves as the
most appropriate blueprint in connection to my personal experiences and the way I navigate
through academia, workplace environments, and through the community.
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I intend to utilize the frameworks of Black Feminist Thought to operate as the primary
source for uncovering the rooted systems of oppression that manifest within spaces of the
classroom, workplace, and community. The historical influences and the portrayals of intricate
webs of power act in the ongoing suppression of diminished ideas towards Black feminist
thought. Together, this web that integrates dimensions of home, personal, and work life function
as a larger system of control designed to strategically keep African American in a static place
that positions the experiences of elites—white men and women at the forefront (Hill-Collins,
1990).
This idea of incorporating a sense of shared reality but also acknowledging the unique
differences of the vast experiences Black women encounter on a daily basis determines a
significant standpoint that centers the focus around Black women. Shared realities connect race,
gender, and class paradigms within marginalized communities and therefore allow a relationship
that recognizes the individual and group identity (Stephens & Phillips, 2005). Harris (2007)
affirms the salience of one’s racial identity, whether internally or externally imposed, forces
marginalized women to live a double life and the experiences of these cultural markers of gender
and race situate a double oppression within the factors or personal, work, and community life.
Based on the vulnerable insights of BFT that captures the intersections, organized systems of
power that affect the lives of Black women, and the constructs that form from it, serves as a
collective to provide support, give voice to, and recognize the lost, ignored, and disregarded
voices of Black women (Hill-Collins, 1990).
Likewise, hooks (1993) addresses the myriad ways racism, sexism, classism exploitation,
homophobia, and other structures of domination infiltrate Black lives by undermining the
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capacity to be self-determining. Emphasizing this notion that in a patriarchal society where
racism, sexism, and homophobia are inseparable, it up to black feminist circles to omit the “copout of we don’t know who to ask” (hooks, 1993, p. 5) and start breaking the tragic repetition of
racist patriarchal thought. Lorde (1984) addresses the “isms” particularly affecting the lives of
Black women by calling out, “Oppressors always expect the oppressed to extend to them the
understanding so lacking in themselves” (p. 62). Furthering this idea, it is Black women who
have traditionally had compassion for whites, our children, our brothers, and our lovers more
than ourselves. This extends this hegemonic notion that it is Black women who must be
responsible for the caretaking of everyone else throughout this nation’s history. America has not
reciprocated that same support to the Black woman.
Lorde (1984) also states, “Freedom and future for Blacks does not mean absorbing the
dominant white male disease of sexism” (p. 63). Comparably, Cooper (2018) expresses the same
sentiments when it comes to Black women being the backbone of their communities that then
hold the broader American community together without receiving the reparations they deserve.
Cooper (2018) states, “Black women turn to sass when rage is too risky—because we have jobs
to keep, families to feed, and bills to pay” (p. 2). Her quote explores this notion that when Black
women cannot express their true authentic feelings about an experience in spaces that constrain
their agency, they are forced to exert emotions to a lesser degree to fit the desires of white people
in order to refrain from conflict and avoid the risk of facing otherness (Cooper, 2018). This is
relatable content in the ways in which I have been forced to navigate and are expected to “master
the tools” within these white spaces. In an effort to shy away from my authentic self, I result in a
lesser, more tolerable form of reaction— sass rather than rage. The narratives I have exemplified
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in this thesis depict this notion and capture the morph-like transition between my true authentic
self and the how I adapt within these spaces.
Triple consciousness theory
In conjunction with BFT, I saw that Black and Brown women’s experiences were shaped
through multiple lenses. Expanding along the works of Du Bois and the concept of “double
consciousness” Triple Consciousness Theory (TCT) is a concept that explores the intersectional
identities surrounding race, community, and gender (Welang, 2018). Welang (2018) ultimately
argues, “The roles white patriarchy and black hypermasculinity play in the marginalization of
black female voices and the prioritization of white women’s interests within and beyond
mainstream feminist spaces thus, putting Black women through the views of three lenses, and not
two” (p. 296). Similarly, Flores and Román (2009) explore triple consciousness through the
racial and ethnic color blocks constructed and separated by society in featured essays of
navigation as an Afro-Latina. Black women not only have to see themselves through the lens of
blackness and whiteness, but also through the lens of patriarchy. "African American women are
confronted with an impossible task. If she is rescued from the myth of the negro, the myth of the
woman traps her. If she escapes the myth of the women, the myth of the negro still ensnares
her.” (Morrow, 1991). Similarly, Gittens (2018) explores the rhetoric of Stewart’s African
American female consciousness by highlighting the spheres of religion, womanhood, and race
(p. 314).
Welang (2018) explores the triple lenses of American, Blackness, and womanhood
through the concept of triple consciousness theory (TCT) in which Black women view
themselves through the lenses of America, womanhood, and race. Welang (2018) encourages a
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sense of reimagining the misguided narratives of Black womanhood through contemporary
American culture that further unpacks this trifold consciousness. Based on the experiences Black
women face in America, the phenomena surrounding the three factors is enabled by the roles of
white patriarchy and Black hypermasculinity that are vital towards the marginalization of Black
women’s voices and agency (Welang, 2018). Deriving from the frameworks of W.E.B Du Bois’
double consciousness, TCT further explores the contemporary rhetoric of media, discourse, and
personal narratives continuing to shape the current understandings of African-American life:
Ever since the ideological inception of America, white patriarchy, in a committed quest to
sustain its values of white supremacy, hegemonic masculinity and heteronormativity, has
utilised the conservation of dehumanising black stereotypes and the institutionalization of
systemic barriers to control, oppress and exploit all black bodies (Welang, 2018, p. 297).
This further adds to the notion that many of the spaces Black women navigate are constructed
with ideologies suppressing marginalized voices and identities (McCabe, 2012; Welang, 2018).
Additionally, the erasure of Black women’s’ voices have been pervasive in white feminist
spaces tending to perpetuate the power dynamic over Black women and women of color (Welang,
2018). Furthermore, Welang (2018) is concerned with:
Black women, due to the physical and psychological anguish they have historically endured
on both fronts of race and gender, are fated to view themselves through three lenses and
not two: America (represented by the hegemony of white patriarchy), blackness (a racial
space that prioritizes the interests of black men) and womanhood (a hierarchical gendered
identity with white women at the top and black women at the bottom) (p. 299).
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This trifold uncovers the perceptions of how Black women analyze their external self, the self in
relation to others, and the conscious self that entails a concrete understanding of one’s existence
(Welang, 2018). By expanding upon this fairly new framework, other scholars have been able to
contribute to the intersectional paradigms of the self.
On a micro level, Tracy (2005) identifies the poststructuralist understandings of identity
through the real-self v. fake-self dichotomy created and maintained through organizational
spaces which in turn produce the “good little copers” (p. 168) identity. Scholarship indicates,
“Individuals form their identities based on organizational and workgroups as much or more than
on home lives or traditional categories such as race, gender, age, ethnicity, or nationality”
(Hochschild, 1997; Hogg & Terry, 2000; Tracy, 2005, p. 169). Additionally, Tracy (2005)
illustrates that identity is consistently open to the options of negotiation and definition thus,
arguing that identity can be changed on any occasion. Coupled with the lens of organized
narrative due to particular experiences and the identity construction occurring in structures of
institutional settings, members are incited to enact particular identities (Tracy, 2005).
In a similar approach, King (1988) explores the triple discriminations of racism, sexism,
and classism that subjugate Black women through the term “triple jeopardy” (p. 46) that is used
to describe the multiple forms of burdens that fall on Black and Brown bodies. King (1988)
states, “A black woman's survival depends on her ability to use all the economic, social, and
cultural resources available to her from both the larger society and within her community” (p.
49). Thus, rendering this notion that regardless of Black women’s exposure to the harsh realities
of their environment, image and framing of Black womanhood, and the conflicting norms of
wider society, they are expected to survive and act in certain ways that ignore their existence as
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an intersectional being. Many queer, Black identities are expected to perform accordingly to the
standards of a cis/gender role performance, binary, and Eurocentric identity.
Highkey Woke, a podcast that features two Black professional women describe triple
consciousness through the lens of Black women that operate through the world of Blackness,
whiteness, and gender. While tying in the intersections of code-switching and the added
complexities that Black women have to undergo and navigate through specific spheres of space
that influences how they operate within their means of Blackness, gender, and possibly class,
sexuality, or education. Because Welang is a Black male, his view of triple consciousness is very
different from the lens of mine. Though he depicts the navigations and various experiences of
Black women, his lens will always be different from mine. In TCT, I modify these spheres
through the encounters of Blackness, gender, and sexuality. Because I am Black, queer, and a
cisgendered female, my lens is tailored to fit the experiences that shape my intersectionality.
What is missing is the lens of a Black intersectional woman. And my thesis illuminates that
unique standpoint for further sense-making.
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I am a feminist, and what that means to me is much the same as the meaning of the fact that I am Black; it means
that I must undertake to love myself and to respect myself as though my very life depends upon self-love and selfrespect.
--June Jordan

Chapter Three
Because I, as a black woman can be angry
At you
A Day at the Office
The traitor voiced her intentions in a distant tone, “Welcome. I come from HR and I will
only be present for thirty minutes”. Pause. Suddenly, I time travel back to the 1600’s. Walking
in, hesitant of what move to make next, my faint footsteps guide me into the conference room. I
approach to sit down slowly, watching my body awkwardly conform to the seat. I mark my
territory. Distancing myself from those who are removed from me. The arrangement of the
conference room resembles white imperialists’ colonial attempts to seize the hard-earned lands,
homes, and bodies of the indigenous people that occupy it. Here I sit conjoined to my people. So
close in proximity, I am able to pick up the warm scent of my coworker. My body is in fight or
flight, ready for the next occurrence. Anxious by the minute, I prepare. For war. There, pale
strangers sit with faces of pleasure. Ready to seize what is rightfully ours. At this moment, it’s us
vs. them. Me vs. you. Taken vs. takers. The mechanical sounds from the vents warn us. Frigid air
fills each corner of the room, the monitor flashes its bright white lights on the bare wall,
everyone is prepared. For war. A stillness occupies the room.
The traitor speaks. Speaking gibberish, things I cannot fully understand but I know it
doesn’t serve me. What is she saying? I am confused-- provoked even. My eyes quickly gaze at
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the thick pieces of policy paper this pale woman reveals from her black, leather bag. She gives us
demands, waving her hands frantically in the air.
We need to learn how to act civilized. Dictating the university’s policies, like we are the
takers. It’s them, they are dangerous ones, uncivilized ones, savages, taking everything with little
to give.
Dead
Sitting, my body temperature elevates very quickly, so quickly my ears get warm and the
sweat particles begin to formulate on my oily nose. I sit there uncomfortable and tense, hoping
no one notices my shaky behavior. Feet tapping on the gray carpet confirms my growing anxiety.
The silence of the room also confirms my discomfort. I am like a vulnerable baby with a
blistering rash on my bottom. Itching to leave and knowing I cannot do anything to stop it. I want
to avoid what’s next, I realize I am no longer prepared. For war. I suddenly want to hide. My
face displays a sour lip refusing to use my words at this moment, I bite my lips to make sure I’m
still here.
The pale lady stands, short in stature, words leave her mouth. She initiates the first act of
imperialism. “Do we all know what a preference is?” Gibberish. Why can’t I understand her?
The pale lady roams the room, taring, casting glances. I avoid eye contact, fear, she will sense
my scent. Anxiety raises me, tries to hide from the bloodsucker. Someone answers. None of us,
but one of them. They speak gibberish too. The pale lady nods in approval and a sly smile creeps
on her tired face.
Suddenly, we are positioned to defend our territory, ready for all things. I scuffle to
rebuild walls of protection, but she doesn’t raise her weapons, instead, speaks. “It’s important to
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know that we all have preferences. And as long as our preferences don’t hurt anyone physically,
we’re entitled to them.” Her words pierce right through me. I understand now.
I have died many times before.
But this is an unforgettable death. There my lifeless body lay, ripped open, soul snatched.
I couldn’t--didn’t want to understand this traitor but I am.
Removed. Withdrawn. Disconnected.
Dead.
I am no longer present. Slowly regaining my lifeless soul, I am unexpectedly greeted by a
nudge. I look up and see the imperialists nod their heads in approval, this traitor, an idol. I clench
my eyes and begin to imagine I am not in the conference room. I no longer want to be in this
barricaded cell surrounded by people who do not stand up for me.
All of my people surrender, drained of our resources and barely having any morale left in
our bones. We raise our white flag, falling short. I surrender.
Dead.
I am grieving a part of me that is gone and forgotten. I am considered the imposter. I no
longer have a home. I am seized by everything, even my dignity.
Dead.
The traitor speaks again, piercing me again, adding insult to injury. When will it stop?
“Unfortunately, our time is almost up, and I just want to remind you that if you have a situation
with anyone in the office or the workplace structure, it is your responsibility to handle it.” I gasp
for much needed air, this time I am drowning in my own blood.
The tightest chest
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This is not the sweet sound of Porsha O. I once experienced. My lungs begin to collapse
and my breath fades. The white bright lights abruptly shut off. I am confronted with loss, and
these savages take what isn’t theirs. Here I lay, trying to make sense of what has transpired. I am
left with nothing while they have everything. So here I sit. Lifeless, hoping that this is a dream.
Dead
How dare they?
Dead.
***
From a Black queer lens, I situate myself to hide behind a metaphorical mask. This theme
of masking and hiding the true self emerges in this narrative to situate my authentic self as being
suppressed and not welcomed in this workplace environment. Rodriguez (2006) defines masking
the self as, “Serving the need to conceal part of our identities, essentially serving our need to
survive in a racist and patriarchal world” (p. 1068). Operating from a mindset of survival,
masking our inner selves is the process in which we (Black and brown bodies) defend against
racist educational institutions in which we try to maneuver through (Rodriguez, 2006). This
statement supports the notion that oppressed groups construct a certain persona in public, the
clothes we put on our bodies, the way in which we speak such as code-switching (Rodriguez,
2006).
Black women are expected to effectively operate and carry out their roles and
responsibilities regardless of spaces that continuously exhibit racist hegemonic practices that
silence and suppress Black and Brown people’s bodies. Hill-Collins (1989) describes, “All
African-American women encounter the common theme of having our work and family
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experiences shaped by the interlocking nature of race, gender, and class oppression” (p. 65)
which further implies this notion of inevitable oppression due to the interweaving of racism,
sexism, and classism.
This theme acknowledges the masked self in relation to TCT and BFT because it
identifies various instances of white supremacy that intentionally strive to conceal my authentic
self. This particular relationship conjoined by the forces of white supremacy and the action of
masking signifies the disconnection between the performance of my Black body and what I
choose to do with it and my sense-making recognition when a triggering event occurs. In
connection to the larger scale of the phenomena that revolves around systematic oppression, my
lens captures the interlockings of whiteness in position to my agency. These particular motives
conducted by the institution falsify the truth of my lived experience by mitigating the impact of
my oppression to mimic a minor dilemma without exposing the true forms of explicit
institutionalized oppression. The institution does this in a strategic way that still reproduces the
culture of whiteness to silence communities of color.
I initially invite readers to understand the evident display of “de facto segregation” taking
place through this narrative. This narrative specifically draws upon the various segments of
disconnection that presents recurring themes of physical space, cultural barriers, and certain
rhetorical language. Hence, I intentionally utilize the word, “removed” to showcase the polar
differences, attitudes, and the cultural unawareness that emerges between the multiple
interactions of identified white workers and workers of color in a workplace environment. Based
on the body language and performative cues that are illustrated in the narrative, the relationship
between myself, my coworkers, and the human resources mediator reinforces the inferior v.
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superior complex that perpetuates the ideology of whiteness that dwells into the workspace
where I am dependent on for financial gain (Cooper, 2018).
This form of institutional oppression is disguised as preference when it is evident that
there is oppression taking place. These preferences were concealed as prejudicial sentiments that
favored negative stereotypes about Black women. As long as they were a “physical threat” to
anyone, then tmy coworkers were entitled to have them. This is problematic in countless ways.
This enables whiteness. This conceals oppressive language. This silenced my agency, my voice,
and my body as a Black woman. I could not express my frustrations because my coworkers had a
preference that favored whiteness and there was nothing I could do about it. Instead I kept
showing up for work even when I was defeated. Rather, this coding is constructed to achieve
incivility but from a subtle approach. Identifying this distinction of coded institutional
oppression in the workplace has allowed me to identify the injustice, assign a name to it, and
create a call to action for challenging these white spaces. Through this reflexive process, I recall
that I wanted to conceal myself while the HR mediator gazed at my queer Black female body
where I felt like she could sense my intimidation.
Thomas (2013) coined the term “Pet to Threat” in response to a collection of Black
women professionals’ stories that depicted them being treated like pets and were seen as threats
in the workplace due to their extensive capabilities. In doing so, this study observed similar
themes of tokenism, invisibility, pressure to assimilate, and being treated in child-like form
(Thomas, 2013). In retrospect, I experienced the same transition from being a pet to a threat. In
the beginning stages of my employment, coworkers of mine assumed that I was adorable, they
wanted to have conversations about my hair and personal life— as any group of employees want

49

to know when first starting out. Initially, I entertained the child-like gestures and responses, in
hopes of trying not to create any unwanted forms of conflict since I was new and hesitant to step
on any toes. I just wanted to do my job and make myself undetectable as much as possible while
maintaining a good relationship with my peers.
However, once I started voicing my opinions about how the structures of the workplace
were not healthy to Black and Brown bodies, I was quickly perceived as aggressive, especially
since they discovered that I was a multicultural student center faculty member during the
academic year. Attitudes changed in the worst way. A couple of coworkers of color and myself
began to form our own circle of support and were completely disassociated with our white
coworkers due to the distinct boundaries of cultural differences and blurred lines of operating
professionally. Without acknowledging that inclusivity is imperative in the development of a
healthy work environment, the passive response of supervision failed to acknowledge, support,
and validate the experiences of my coworkers of color and myself.
The problem was partially situated in the failure and lack of concern regarding my
experience with microaggressions. According to Harris, Janovec, Murray, et al. (2019), “RMAs
(racial microaggressions) are either microassaults, microinsults, or microinvalidations.
Microassaults occur when an individual has “conscious biased beliefs or attitudes” about a
marginalized individual that are intentionally expressed.” (Harris et al., 2019, p. 73). The other
part of the problem was having to pick and choose when to give my white coworkers a lesson on
their problematic statements. I constantly found myself in weird situations where I felt obligated
to voice my viewpoints in a civil way (sometimes not all) for their convenience. These specific
encounters benefitted the contentment of white people at my expense. At certain times I
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sacrificed my own comfort and authenticity to diminish my vibrant character for the
accommodation and approval of my white counterparts. Although I was entirely capable of
diligently carrying out my roles and responsibilities as an employee, it was extremely difficult
for me to separate business from my feelings of discomfort. Hills (2019) best says:
The academy is a political minefield for minoritized persons. Here, “collegiality”
and the perception of scholarly competence is measured not by research and
teaching but rather, by racist and sexist perceptions and expectations that levy
burdens and double standards that minority scholars are expected to seamlessly
negotiate—often at their own peril, professionally and personally” (p. 6).
This response brings about understandings I’ve identified: the diminished sense of
urgency for universities to change, this slow-acting behavior intentionally silences communities
of color who have no choice but to depend on white structural spaces to get by, provide, and
survive. These instances are far from accidental, it is intentional. To white people, the
experiences Black and Brown people are unidentifiable because: one.) whiteness is universal and
normalized in institutions of a PWI and two.) the experiences of intersectional identities are not
circulated in these spaces. This is invisible to the white eye and often these systems of
oppression are concealed through subtle forms of incivility, confrontation, aggressiveness and
dealt with on a level that is interpreted to be professional or civil. Contrary to these beliefs, Black
and Brown people can identify these conflicts because it happens to us.
***
A day in the classroom
Open wounds
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Swoosh swooooosh swooosh. I am met with the salt-water waves at the base of my
ankles, greeting me of my stay, granting me serenity and tranquility while I play with the mushy
sand in between my pedicured toes. The flowing water easily fills the tight spaces in between my
toes. I reminisce of the musical notes to soulful music, I spark my lighter and move my hips to
the sweet acoustic tunes. The sight/touch/taste/sound/feel of freedom accompanies my seven
chakras, I am aligned. My eyes close as I take in the ocean fragrance and meet the sandy
particles with my cheek, blowing in harmony with the wind while my hair is dragging behind
me, trying to keep up. I gaze into the dark blue oceanic abyss and suddenly I am sucked back
into the usual whirlwind of typical classroom conversation. I ponder about my imaginary
moment on the beach and yearn to escape back to my virtual place of refuge, l long for much
needed distance. Distance so far away from the tasteless white brick seminar walls with no
intentions of being painted, customized or decorated anytime soon by administration officials.
Perhaps I am not free, yet. I am not free because I utter the words “Sorry, I’m so sorry for
acting this way,” out of my mouth over and over again like a broken vinyl record. Many versions
of sorry/apology/remorse fill my vernacular for the last few moments of class. The trilogy of
confusion, assessment, and judgement all rush towards me and the trio is later published on my
face like I was the New York Times best seller in 2019.
I only have approximately 2 hours to just be angry at white people in class. It gives me
more fulfillment than expected and my guilty thoughts tip toe through my mind but I dismiss it
swiftly before it makes its appearance to the front lobe of my brain. I rejoice in the fact that I am
closely approaching this moment of intentional rage. Freedom erects from my body. My time to
shine. Time to be. To feel. To sit in my anger-filled pile of shit and just sit. No unpacking. No
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analyzing. No added thinking about how to be politically correct or enact my silly codeswitching thing I do often. 3..2..1..
Afraid I may not get it again, I finally take my opportunity of microscopic fame. I release
my built-up rage on my peers, unapologetically. Without restriction. I leave behind the
expectations of how Black people are always expected to conduct themselves in an appropriate
manner, 24/7. I become profane, even vulgar. Giving certain officials of the institution the most
prized possession I have: the cherished gift of my Black ass freshly painted middle finger.
Fuck them. Because the real problem of the recirculation of white supremacy is the
perpetual culture of whiteness that stakeholders and the administration officials possess, pass on
to the next person in line, and so on so forth. They have to Fucking GO.
I am almost to freedom. The sounds of repeated snapping swaying through the air signals
the audience approval of my filthy but candid language. I motion my hands in attempts to
recreate the period signal hand gesture from the popular hip-hop duo City Girls, implying that I
am dropping the mic and I may or may not have more things to get off my burdened chest.
Moments later, I demand the attention of the small seminar room with my clear rise in tone of
voice, marking the next level of intensity. It elevates to a point where I can no longer speak,
ending my checkpoints of intensity. I am. Almost. Free.
Aware that I have the space to be authentic, I dictate to my peers that I am in control of
when our break will start, I remove my body from the white seminar session. Silence follows the
response to my rage. Storming out, a few classmates follow behind me to measure my rage level.
Either the things I say are stroking a sensitive nerve, triggering me to reflect on my past
experiences or I am just fucking angry and need to release it? Regardless of each possible
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answer, this wave of discomfort threatens the state of my mental health. My brain alerts me with
a warning that it’s time to cease my five minutes of showtime or else the heavy water drops that
appeared in the blue sea of my imagination will land on the readings in front of me without any
plans of stopping.
Time’s up.
My five minutes of fame come to a close and I am no longer close to freedom. I refuse to
be vulnerable, again. No. I refuse to be vulnerable in front of white people like that again. The
reoccurring thought of having white people sympathize for me and stare and poke at my open
wounds like I am a caged animal is very unsettling. Silence from their mouths, for there are no
active sounds. Instead, I closely monitor the extensive outline of questions that accumulate and
wander through their minds in response to my openly passionate, emotional roller coaster
transition from annoyance to provoked rage and finally to the display of open wounds.
In environments where I am forced to navigate in spaces initially not meant for me
strategically enables the structures of white supremacy to be bred with the intentions of
infiltrating beyond the walls of academia and into areas of the home and workplace
environments without any identifiable consequences due to the extensive enactments of
hegemonic practices, traditions, and ideologies that are reproduced and birthed within the open
cracks of an institution. In the larger context of this phenomena, performative writing like
evocative autoethnography (Chang, 2008) provides an alternative avenue for Black and Brown
bodies to voice their frustrations with the existing structures of white supremacy, bring to the
forefront their authentic agency, and offer modes of support to similar bodies that have to
navigate through institutional spaces. Specifically, my autoethnography adds to the larger
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discussion by identifying certain themes, conflicts, and ways to decolonize through my particular
standpoint as a queer, Black woman at a PWI.
***
Based on these passages presented above, this situation distinctively captures an
experience I encountered within the walls of my workplace and within academia. From the lens
of triple consciousness, I cannot maneuver through white spaces from just one type of
dimension, instead I have to navigate through the triple spheres of Blackness, womanhood, and
gender/sexuality. These spheres alter the universal white reality to fit my intersectional existence.
Intersectionality, BFT, and TCT are all intricate components that showcase the awareness of my
intersectionality and how these experiences are shaping critical reasoning. Intersectionality, TCT
and BFT bridge together and address the intersections of race, class, and gender within the
constructs of oppression. With these frameworks, I am seen, my truth is valid, and I am heard in
spaces where I was not before.
During my time as a graduate student, I realized that the dimensions being Black and an
[outspoken] queer woman can create attitudes of hesitancy to further engage in controversial
topics within academic disciplines. Based on my personal experiences and similar stories to
mine, Black and Brown students share a common reality in society—bodies that enact
aggression. In the culture of whiteness, the endeavors to uphold and perpetually serve the agenda
of white supremacy often prove that a portion of the white student/faculty/community population
refuses to be active listeners towards Black and Brown bodies that are affected by the systems of
oppression.
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I have witnessed many accounts of peculiar push back from some white counterparts and
the embedded prejudicial sentiments that are concealed as forms of criticism in response to the
discussion centering racism, which can also be disguised as playing “devil’s advocate” to
essentially provide a sense of justification in a way that situates racism as an analysis of quantity
and abundance (singular) rather than viewing racism as a systematic structure of power to exude
dominance over another racial group (plural). This enactment of whiteness negates away from
the central focus of racial identity that tries to emphasize the circulation of the intersections of
intersectional bodies towards an oversight of identity and the mappings of those margins. This
example is easily identifiable in academia and is strategically structured to fit the arrangements
of whiteness by skillfully camouflaging itself to be considered foundational extensions within the
disciplines of debate and discussion.
This sense of willfulness (Ahmed, 2018) to actively engage in the denial of intersectional
identities positions white people in a state of blindness to the injustices marginalized bodies
experience. Thus, these multiple forms of counterarguments hinder the process of allowing each
student to unpack the paradigms of critical thought, theory, and judgement within these
intellectual discussions. Additionally, there is also a sense of whiteness that diverges away from
certain critical topics that may provoke Black and Brown students to respond in the sudden
modification of tone, adjustment towards a defensive body language, or the confirmed
uncomfortable facial detection when we hear ignorant comments that make us cringe because
they are interpreted as offensive. I specifically use the term provoke to emphasize the ways in
which Black and Brown bodies are viewed and seen as the aggressor (Cooper, 2018) in efforts to
make white people feel like they are entitled victims in situations where they are clearly the
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aggressors. From this lens, provoke captures the strong emotion of a person due to a heightened
sequence of events that transpire the reactions of Black and Brown bodies.
In the narrative I mentioned previously, I unknowingly view myself as a provoked being,
full of rage (Cooper, 2018) and aggression due to the buildup of oppressive events I’ve
experienced while occupying and maintaining the roles and norms of the student, diversity
worker, and community member. In this identification, the obsessive feelings that reside with
being a ‘good white person’ equates to a newer version of redistributing the framing of the
sacred white savior complex description. This twofold enactment of implementing the usage of
victimization along with the common knowledge and construct of what good moral character is
supposed to look like in the eyes of white supremacy is one strategic way to control, develop
social constructs, and designate inferiority statuses within the sections that contribute to Black
and Brown voice, space, and agency. The standards of white supremacy has set the default of the
aggressor to be Black and Brown people. This process deliberately obstructs, eradicates, and
discounts the articulation of Black and Brown performance of self. Lastly, I have identified the
common attitude of white people wanting to remain as distant and removed—even to the point of
the possible idea of racism in a conversation. Though, it allows me to unpack the ways in which
white people in academic spaces (and beyond) utilize their space and the relationships to that
space to connect to the demands of one or more dimensions of a Black and Brown individual as a
student, employee, and/or community member.
***
I unexpectedly grant them sanction to closely look at my ugly scars before me, the scars I
am flawed with. The scars that traveled with me since elementary school. The bruised scar on my
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face reminds me of how I need to be lighter, because my Bratz doll in elementary school was
light skin and I had to be light skin too, anything darker was not in my collection box of
interests.
The biggest scar to date measures from my ovaries to the middle of my chest. I hate how
I am not enough through the image of my petite figure, milk chocolate tone appearance, and
intellectual incapability. If I allowed the white people in my class to witness my cries for help
and let them to watch how I cover my ugly open wounds as I nurse them back to their original
state, I determine that they will just confirm that I too, am another poisoned brainwashed Black
girl suffering at the structures of white supremacy, whiteness, colorism, and any other structure
of oppression that guts me like a fish over and over again. I resist the urge to cry, to let them see
me be gutted again. Shame injects my body with a venomous potion. I desperately try to stitch
back my open gashes before my classmates figure out how broken I am.
Time. Is. Up.
I stand still resisting the urge to cry. I automatically guide myself to the bathroom. Shame
follows me into the student occupied hallway like a shadow of death, my wounds are almost
back to normal, I work tirelessly to mend them back together, fearful that someone may see my
damaged side. Shame leaves a residue on my lips. Humiliation. Fear. Fright. Heighted and
illuminated, the spotlight of these damages are posted without my permission. I was almost to
freedom. Disappointment is now the published thing on my face. Filling my body with deep
regret, I despise allowing others to feel me. Hear me. Be a witness to the almost gruesome
bloodshed scene of squandering plasma bleed out my bruised body in places I never wanted
them to see in the first place. If humiliation was a person, it would be a lanky gray cast. Sort of
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resembling a grim reaper-like structure towering over me to let me know my wrongful acts of
disobedience. The scars are so noticeable, they unlock the doorway for my open wounds to slip
away.
Thoughts sprint through the deepest corners as I process how my classmates and
professor give me unlimited space to be angry. To be me. To be extra. But regardless of their
gentle, intentional affirmations I am still shameful to receive this invitation to continue on my
rampant rampage. I manage to apologize, again. “I am”—nope, don’t say it “sorry.”.
***
By explaining my past desires of wanting to be a white person in this narrative, I was able
to become reflexive on this recollection of events that have shaped my internalized conscious
thoughts, decisions, and reactions in life to benefit white supremacy and why those past desires
have followed me through my early years of adulthood. This is a narrative that exposes my
internal conflicts, insecurities, and intricate vulnerabilities. In retrospect, this narrative identifies
my biggest insecurities, internal struggles, and a fascination with the existence of white people.
In an environment where Black and Brown bodies have to strategically plan out their
navigation and forcibly put on a mask for the convenience of white people further indicates that
these spaces are not considerate of intersectional voices, do not operate or participate in inclusive
methods, and enable structures of white supremacy that reinforce the universal view of white
lived experience as the only credible lived experience.
I will always be labeled as the freak, loudmouth, ratchet ass hoe in what white supremacy
has made me out to be. I will always be too fucking much and the “concealed preferences” that
circulate within these spaces of academia, the workplace, and within the home will reflect white
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privilege. I have been disappointed by the institution and yet, I have still continued to show up
and show out for the institution even when it has not had my best interest at heart. I have
remained a diversity worker (Ahmed, 2017) solely on the strength of supporting other Black and
Brown queer students. I have gone home and faced whiteness in the corners of my house. I got
lost in the web for a while, but I found my way out.
The institution strategically silences me and has done so in the past and those in power
benefit solely off of my expense as a student, diversity, worker, and tuition payer. They receive
accolades while Black and Brown queer students are commodified capital (yes I know it is not
slavery anymore) but they hold my paychecks and my degrees, both of them. And all I request is
the proper mediation to make sure that I am supported. Is this the change we are supposed to
see? After years of doing self-work, changing my mindset from feeling inferior to having
confidence in myself, and dismissing my infatuation with whiteness (to this day I struggle) some
things get better but they do not fucking change. Every year we sit and pretend to be in support
or solidarity for our intersectional voices but HR is still giving coworkers that tired ass 90’s
video about preferences. How are things are supposed to change that way? Every year diversity
workers break their backs to ensure that we are taking positions in diversity committees because
it “looks good” but when Trump got elected, those same diversity workers and students were
scared for their safety. Is that change? Or when queer students request their proper pronouns and
still have to correct white people because they do not want to do the work. Countless times I
have seen defeat in the institution with my own eyes and it has hurt differently every single time.
Yet, I still come into these classrooms, these workspaces, and at home even when I am exhausted
beyond belief and I share my experiences because I know someone is listening. I know someone
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is hearing me, seeing me, feeling what I feel, stitching back up their vulnerabilities right along
the side of me, and that is life changing. Why do we stay? We stay at institutions knowing they
chew us up and spit us out because we hope that a place we love can change. We have hope and
courage, and that makes us stay.
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I need to see my own beauty and to continue to be reminded that I am enough, that I am worthy of love without
effort, that I am beautiful, that the texture of my hair and that the shape of my curves, the size of my lips, the color
of my skin, and the feelings that I have are all worthy and okay."
- Tracee Ellis Ross

Chapter Four
Because I, as a black woman can be vulnerable
With you
Curiosity under a blanket of hidden star(e)s
Their childlike gaze upon my Black skin is unwanted adhesive, prying stares latch onto me like a
parasite, I am a wild misunderstood creature, they stare in amazement, curious of what? I
whisper so loudly in their heads. I form images trying to crack my mind, their gaze is interrupted

Being bisexual is only temporary, conditions their subconscious mind. This comforts them,
reassuring them, they are secure, like a lullaby, guided to a state of ignorant-bliss. A fuzzy
blanket of comfort, a warm bottle of fake truth, and a pacifier of denial. They are put fast to
sleep, without ever hardly being a[woke]n. Sexual feelings are short lived.

Conditioning reminds them, nurturing them back to a state of ignorant-bliss, which hides the
truth. I am a sinner andandandandandandand

they can’t live with that truth.
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Warm blankets of denial put them at in state of content, forcefully neglecting the reality of my
existence,
Mydecisionsmyoutcomesmydesires.

Denydenydenydenydenydenydenydenydenydenydenydeny.

That I could ever be anything other than straight, a myth, I am confused at the concept of sexual
connections having to be one way. They wonder if it’s just a sexual phase. Like the short autumn
season, forgotten, and replaced by cold howls of winter. They begin to calm their minds and
reassure themselves that I’m experiencing temporary enjoyment without all the rules. A soul is
still connected to mine. Silent stares tell me they’re just as human

Searchingseekingdiscovering

As humans we search our entire lives trying to receive and welcome soulful connections
And as a complex human, I change just like the seasons, fluid and free. Welcoming soulful
connection. They want to explore more of me.
The fluidityfreedomwanderlust of me.
Their eyes tell me everything.
***
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“Exfoliate, exfoliate, exfoliate, yeah that will make me lighter”, I tell myself over and over in the
mirror. The long scar from the nape of my neck to the top of my forehead is from the sizzling hot
comb, flat iron, and blue magic grease combination my momma used to make my hair so
straight. Little Black girls in Middle school used to ask me if I had Indian in me. I used to always
say I had .16% Cherokee to prove that I was blessed with manageable soft locs, proving I was
indeed mixed. Another scar, across my throat was from how I used to practice in the mirror
talking white, acting white, performing white. White was so fascinating to me. Pure. I wanted
whiteness so bad. To be. To feel. To act. The perks of being white were like personalized
treasures that appealed to an innocent Black girl who didn’t have much knowledge on social
constructions. If I were to be white, I would be enlightened.
White=happiness.
***
This deep desire to be, act, and feel white has stemmed from the hegemonic influence of
white supremacy. Not only has it made me feel inferior from a personal standpoint, but critically
the perpetuation of whiteness has historically served as a grey cast-like shadow over the
shoulders of Black and Brown bodies, haunting them and reminding them of their “shortcomings”. This ideology has cultivated feelings of internalized racism and prioritized the
privileges of whiteness over the agency and value of Black and Brown bodies. This is especially
vital to acknowledge the implications of these patterns within academia because we have been
conditioned to think of ourselves as inferior and not good enough. “This form of oppression has
been supported by the actions of individuals, cultural norms, values, institutional structures and
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practices of society” (Garvey, 2019, p. 1). Furthermore, Alexander (2004) delves into whiteness
as:
Whiteness has to be acknowledged as something that is performative, something that does
something in the world, or at least in the moment of its engagement. It has to be something
that is linked with access, the social construction of power, worth and value—that leads to
the (dare I say it) practice of privilege (p. 650).
Walters (2019) revisits this painful memory by recounting her experience with Blackness
equating to badness:
The Black was everywhere. No matter how hard I erased, the Black was still there,
lurking as a shadow on the white page. As I struggled to make the portrait, it seemed to
me at the time that Black was not beautiful. The sight of the charcoal on the white paper
made me sad... confused. This was not the self I knew… I learned to hate my Blackness”
(p. 10).
Black women’s bodies have been the site of violence due to the standards of Eurocentric
imperialist systems (Walters, 2019). The ideologies of anti-blackness and whiteness spread like
wildfire into Black and Brown communities thus, resulting in colorism, a hierarchically based
skin tone bias, one that poses a psychological obstacle for various racial groups, specifically with
regard to variances within racial groups (McGee, Alvarez & Milner IV, 2016). These patterns of
Eurocentric views impose upon darker skinned girls reflecting the unconscious thoughts that
some girls who self-describe their skin tone as dark associate their skin color with physical,
academic, and social inferiority; thus, a lighter skin tone would minimize issues of
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misrepresentation (Maxwell, Brevard, Abrams, & Belgrave, 2014; McGee, Alvarez, & Milner
IV, 2016).
Garvey (2019) supports the false ideology was carried forward and maintained by later
generations of both Blacks and Whites, and the preferential bias created a desire for light skin
(i.e., whiteness) among the minds of some Blacks in the US and has persisted 100s of years since
the abolishment of slavery. Scholars have noted that during this period lighter skin blacks began
to internalize the belief that they were superior to darker skin blacks due to their partial white
heritage (Gullickson, 2005; Garvey, 2019). As a result, there was a greater value to a Black
person’s relative proximity to whiteness furthering a divide between those of darker skin
complexions.
Internalized racism is a dangerous tool that directly benefits white supremacy because it
eliminates the dominant group’s need to explicitly oppress the groups that do not fit into the box
of privilege (Garvey, 2019). This tool derives from the cost of Black, queer women’s mental
health and the awareness of themselves in society. Because of white supremacy, they are forced
and imposed to devalue themselves, discount their experiences, and ignore their shared reality.
Modern racism is more likely to be expressed as covert, indirect, and more ambiguous, thus
creating challenges in identifying and acknowledging its occurrence (Dovidio, Gaertner,
Kawakami, & Hodson, 2002),
Internalized racism could trigger self-doubt, mental health issues, and confusion about
one's identity. By seeing themselves as victims, they deny one’s power to actively fight against
oppression (Bivens, 2005; Garvey 2019). That’s what white supremacy frames us as, victims.
However, this statement undermines my argument I’m displaying here. It lacks sensitivity due to
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the fact that whiteness usually imposes the perceived sentiment, "well if minorities just get
treated like everyone else, and not like victims, then they shouldn't get to complain" which is not
a healthy attitude. We are no longer framed as victims to the tools of white supremacy.
***
Round of Applause
Cheers to the BlaQ mamas
The ratchets
The bougees
The weird quirky chicks
The ones who’ve been flipped, punished, kicked
Here’s to the OVERLY sexual
Beauty with the booty
The skinny minny
The thicka than a snicka
The fat
The loud, joyful gworls
The shy onez
The queer
Cuz we here
Them Erykah Badu's & Jill Scotts
Even the Nicki’s & the barbz
The weave wearing
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Skin showin’ mami’s
Liquid gold goddesses
I am a reflection of u, boo
Here are your roses.
***
Black Aesthetics
Big a$$ hoops
40 inch weave waving in the wind or my big a$$ ‘fro
Just depends
Long acrylics, I’m flashy af
Glowing skin
U can’t touch
Beauty supply store lip gloss, I talk big shit
Match my fly, I got sauce
U wish u could be me
Big mad when u see me
I been betta
… & you could neva(.)
***
What does it mean to be authentically Black? A nigga.

69

I am a Black woman. With no visible roots but visible scars. Disconnected from our ancestors
How do we make it back home? A ship? A plane? Targets on our back, hunted by poachers.
Colonized. Ridiculed. A color block in your iron white structure

I am a Black woman. Measured by my bust. Exploited for my sensuality. Unprotected &
disposable to my own community. If we’re not solid, how can we be aligned? All we have are
curves.

Ashamed. I am a Black woman. Unprotected. I am a Black woman. Concealed. I am a Black
woman. Sacred. I am a Black woman. Fluid. I am a Black woman. Acknowledged. I am a Black
woman. Sexual. I am a Black woman. Connected. I am a Black woman. God’s greatest creation.
***
Yin-Yang
Mosaic is my name.
Mo’ for short.
I’m the most complex, intricate soul you’ll ever meet
Mind and body coexist within me
To you, I am a complex being, rightfully so
But in the mirror I morph like Yin-Yang
Two halves that break into subparts and fractions
Like atoms, I matter
Building up a magnificent flow of energy that is powered by the cosmos
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I am neither separate nor absolute but rather I am consciously aware
These elements act as an assemblage of me
Authentically, I am a doer of all things with these special elements
Fluctuating through my metaphysical body
Performing as equal fragments they are identical in intensity
Checking and balancing my body, mind, and soul
Changing with me, flowing in harmony, interdependent on each other
They adjust without any confusion
Part 1: Womanhood
Part 2: Blackness
Part 3: Bisexual
Part 4: Spirituality
Part 5: Middle-class
Part6Part7Part8Part—I am many parts of a whole
I carefully assembled to be authentically me
Without one or more parts
There is significant struggle in achieving balance
Without one or more parts
There is internal conflict in search for a stabilized truth
Without one or more parts
I am disproportionately lacking
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And I am absent from the delicate ingredients of human life that is
Tailored to fit my intricate existence
***
Infiltrated Spaces
Scuffs. This is supposed to be a safe space? These white patent walls barricade my body
as if I’m a prisoner. Unstable and fragile, these walls don’t protect me from the outside world.
Contrary to belief, they prove to be frail. Offering me no sense of protection. Evicted and casted
out from my own residency, I am forced to diminish my feelings. I am kicked out, with no place
to turn, left wondering if I can become invisible because they say, I take up too much damn
space. The six inches of plastered drywall try to conceal the scandalous whispers. The voices, the
sounds, the penetrating words of entitlement emerge from the free flowing gossip from the living
room space. The barricaded walls soak up every word, phrase, and shady comment leaving me to
clean up the damages. Triggered insecurities flood into my carpeted cell like a tsunami emerging
from the ocean floor.
No matter where I turn, I fearfully run into the infiltrated pockets of whiteness.
Screeching for help, I squirm for the best possible escape route. This destructive wave has begun
to flood over the spaces of academia, work, and it found its way into my hideout. It obnoxiously
permeates itself into my headquarters of healing and finds its way to me. Confronting me. It
suddenly chokes me. Struggling to break away, it pushes me down, attempting to drown me. Its
current knocks me into the barricade of walls, waiting for me to come up for air. I struggle to
rise. Attempting to find oxygen, it’s high tide is no match for me. I faintly try to recollect myself
to find land. I grow agitated and flustered, unable to find a pathway of rescue. My pounding
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chest reminds me that I am still fighting, still resisting but this wave consumes me. Leaving
behind nothing.
***
My wounds are almost back to normal, I work tirelessly to mend them back together,
fearful that someone may see my “ugly side” describes my reluctant feelings for uncovering
certain vulnerabilities and ongoing feelings of uncertainty that caution me to allow white people
an opportunity to see my authentic self in its entirety.
Today, I let my insecurities win. Today, I lost the fight. I comply. Once I submit, I
suddenly become this caricature, as they paint a mockery of me. “She asks if anyone ate her
donuts and she starts looking at me CRAZY... it’s just donuts” one of them says mockingly. I
have become the laughingstock in my own home. My body shakes uncontrollably, ashamed that
I have played into this terrible mimicry.

I am taking up too much damn space even in my own place of residency.

Reflections of misrepresented Black girls flicker through my mind like an ongoing
slideshow. This one was too dramatic. Too forward. Too much. I have been added to the
slideshow, too. “Maybe it is not a big deal. Maybe I am performing. Maybe I am over
exaggerating, again” I tell myself that I am just performing. It’s not a big deal, really. Shame
occupies the corners of my chambers. I cannot be an authentic body in my place of home, work,
or school. Where can I escape? Where is my safe space if this is not it? I guess I am avoiding the
inevitable.

73

***
This narrative comes from a place where I felt like the comfort of my own home was
being imposed by the forces of whiteness. The responses of my roommates are the exact
remarks of how many people frame some Black women--too fucking much.
Hooks (1990) explores the tensions and overlappings between Black women’s home,
family, and kin network conjoined with the effort of servicing white people just to return back to
their communities and families with enough energy after suffering from the patriarchal white
supremacist society. Hooks (1990) elaborates on the expected responsibilities of Black women to
construct domesticated households and spaces of care and nurturing in the face of harsh racist
oppression and sexist domination. Many scholars have theorized about the body and the ways in
which different bodies are and are not granted access to space-taking ( Butler, 2004; Ahmed
2006; Tiffe & Hoffmann, 2017). Bodies that correspond with the identities of Black and Brown
women are prohibited to fully express their authentic selves, especially in white spaces.
Scholars Tiffe and Hoffmann (2017) evaluate the ways in which privileged voices take
up space and interrupt the voices of Black and Brown bodies. They delve into how these bodies’
voices occupy spaces of access and privilege. We must take into consideration the spaces where
a man’s voice talking over a woman’s at a meeting; a white person’s voice interrupting a person
of color while being called out on racism; an English Speaking boss talking at a non-Englishspeaking worker (Tiffe & Hoffmann, 2017). “These voices matter” (Tiffe & Hoffmann, 2017, p.
116).
This narrative is not about the shadiness approach of how my roommates operated from,
but rather the interpretation of how they viewed me/my voice. The very act of them disrespecting
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my space and requests was something anyone could have done. However, when it comes to
Black women and the representation that circulates within society, personal disrespect from
others will always find its way to be valid or justified because I am Black and queer. This
particular disrespect delves deeper into the shadiness of one’s character. It taps into the frames,
misrepresentation, negative stereotypes, and blatant negligence of Black women and their
feelings. However, the fact that I was depicted to be this overly, emotional character in their eyes
drew me to the notion that white supremacy does not go away when you go home and it will
infiltrate any pocket of space without your permission.
***
#BlackBarz
Cognac’Queenin’ it
My hips be movin’ tik tok it’s lit
Twerkin’ like I’m moving shit
Knees like I’m Meghan
Ridin’ like a cowgirl but he stay beggin’
On me
I’m ya biggest desire
My soul is full of fire
I introduce to you my alter ego
Passion
News flash, I’m never lackin’.
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***
Mental Masking Checklist
Eyebrows, check.
Primer, check.
Foundation, check.
ConcealHER, check.
Powder, check.
Fake lashes, check.
Illuminator, check.
Setting spray, check.
Fraudulent vocabulary,
I make sure to check this one first.
My real self, che—-.
***
I wrestle with me, fighting myself. I am simultaneously wrestling with who I am
supposed to be, an outspoken woman and the inner child in me is the apologetic little girl who is
hesitant to go past the boundaries of expressing her vulnerable voice. My plant-like self-esteem
has suffered tremendously from trying to look, talk, feel, and be like white woman. My trust is
compromised due to false claims by others who have pretended to protect me, care for me, love
me—especially the unapologetically Black, queer, spiritual parts of me. My body has been
exploited and seen by some white people of which I regret that they ever saw me in the light of
full vulnerability that sheds light on my bareness, internal womb of nurture, and the state of
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unmasking the fabricated mask I fought so hard to get rid of. I am triggered because the inner
child in me just wants acceptance. She desperately wants to be hugged, consoled, and soothed
back to a state of appreciation. Content. Admiration.
Perhaps I am not free.
Yet.
This particular occasion positions me looking at my present self while standing face to
face with the opponent, vulnerability. Like a jousting match, I put on my armor and charge at
vulnerability hoping to put back on the shadowing layer of fear/embarrassment/shame that
provided me with years of false security, thick boundaries with no desire to expand-complacency. My opponent, vulnerability wins. I am left with the old remnants of skin that lay
lifeless, having no significant meaning anymore. I accept what just happened. I accept loss. Not
fully realizing that I, one of many were conditioned to think, act, and feel like an inferior subject
through the lens of white people. Especially when structures of whiteness have been celebrated,
glorified, and framed as normal for centuries.
***
Why vulnerability? Because Black and Brown women are not supposed to be vulnerable,
especially in a patriarchal white supremacist society. We’re supposed to represent the “strong”
Black woman image that has been rooted in the upbringings of Black women since slavery. We
have been conditioned to think that we have to endure systematic trauma and hardship in order to
earn the respect, love, and appreciation we yearn for. This idea of denying the self has been
embedded in the conscious thinking of Black women and this recycling of mindset has floated
through spaces that value whiteness which leaves the Black woman behind, once again.
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Scholars have studied the phenomena throughout U.S. history involving Black children
being depicted as more mature than their white peers, and provided with less adult protection
(Wun, 2016). Black girls are sexualized at early ages and subjected to intense sexual harassment
and even sexual assault in school (Crenshaw et al., 2015). Their experiences parallel stereotypic
images of Black women as hypersexual, angry, and hostile (Gibson, Haight, Cho, et al., 2019).
This type of belief curated by white supremacy has sparked a great disparity in understanding
intersectionality and the ways in which oppressions of gender, race, class, disability, nationality
and sexuality can interact to create systematic social inequality (Gibson, Haight, Cho, et al.,
2019). Scholars Hull, Bell-Scott, and Smith (1982) elaborate on the lack of Black lived
experience within white spaces:
For whites, this specialized lack of knowledge is inextricably connected to their not
knowing in any concrete or politically transforming way that Black women of any
description dwell in this place. Black women’s existence, experience, and culture and the
brutally complex systems of oppression which shape these are in the “real world” of white
and/or male consciousness beneath consideration, invisible, unknow (p. 156)
Furthering the argument that BFT and TCT is necessary in looking into how Black
women have been viewed, framed, and defined as outsiders. By intentionally centering the
voices of Black women in spaces of academia, work, and within the home this method
demonstrates a dire need for Black feminist criticism, and the efforts to understand what is
revealed about the state of Black women’s culture and the intensity of all Black women’s
oppression. I advance BFT and TCT by sharing my stories and building a network that has a
shared experience (Amoah 1997). Amoah (1997) states, “Sharing stories creates a network. The
strength of the network stems from an understanding that human experience is the basis for
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Narrative” (p. 85). In the process of self-reflexivity, I often find myself between conflicting
spaces. I wrestle with the fact that this narrative is an extension of whiteness. It is. Was I actually
over exaggerating? I was not. Everything that I reflect on, make sense of, and interpret is through
the eyes of a Black, queer woman. Bailey and Miller (2017) explain their experiences with
navigating through academia as Black, queer women, “First, we have internalized lessons from
Black women academics both queer and straight who have taught us that the best way to
negotiate the academy is to conceal and not try to feel our emotions; by not engaging our sensual
sides in a space that is generally hostile to affect, we can protect ourselves” (p. 172). This
elaborate on the constant back and forth of one’s protection towards concealing their authentic
selves, disengaging in vulnerability, and not creating too much attention in order to protect one’s
self.
White supremacy has benefitted at the expense of Black and Brown queer women.
Therefore, Black Feminist Thought and Triple Consciousness Theory serve as a way to bridge
the gap between centering Black women’s experiences and the circulation of knowledge in white
spaces. Of course, there is always going to be discourse of whiteness that tries to steal the voices
and experiences of Black women, including mine. However, I am not speaking to them, my
discourse is not for them, they do not get it and as long as whiteness is circulating in these
spaces, people who benefit from white privilege will not get it. I am talking to us, connecting
with us, serving them because Black, queer women need me and vice versa. I create my own
existence in these spaces and I do not need the approval of whiteness to validate my experiences.
These standards of whiteness that circulate in professional settings, in academia, and in
the home hurt us in specific ways that could alter our mental health (Garvey, 2019) , how we
perceive ourselves (Thomas, 2013), and how or what we do with our bodies (Johnson &
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Boylorn, 2015). These standards of whiteness do not reflect who we are as intersectional voices
but it has influenced how we see ourselves, who we interact with, and how we support our own
communities. Enough is enough and I am reclaiming my time, my energy, and my dignity back.
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If the first woman God ever made was strong enough to turn the world upside down all alone, these together ought
to be able to turn it back and get it right side up again.
- Sojourner Truth

Chapter Five
Conclusion
Conventional, oppressive practices of white supremacy assembled and perpetuated by
PWIs have intentionally engrained certain traditions that force students of color to maneuver
through white spaces, uncomfortably (Gusa, 2010). The consistent failure to acknowledge and
the lack of support towards the racist, sexist, or homophobic acts that transpire in these
institutional spaces assumes that non-white students are given equivalent privileges as white
students regardless of their intersectional identity (Gusa, 2010). The culture of white supremacy
in spaces such as, academia, workplace structures, and within the community constantly
overlook accounts of historical events that contribute to the urgency of this thesis and resistance
within these particular spheres. PWIs evident resistance to acknowledge these discrepancies does
a significant disservice to students of color by intentionally dismissing their identities,
oppressing their identity expression, and only provides superficial resources to help them “cope”
with discrimination that the institutions created themselves. The injustices cultivated by the
hegemonic culture of whiteness in higher education, strategically threatens the identities of
students of color and the multiple ways they are required to navigate through spaces specifically
not designed for them in mind. The current climate of certain spaces in higher education makes it
extremely difficult for people of color to resonate, relate, and feel secure or feel a sense of
belonging in academia. (Gusa, 2010).
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To provide added contribution, this thesis enters this conversation in a unique way that
captures my personal narratives as a Black queer woman that illuminate my journey of
navigation, self-discovery, and self-reflexivity all while making sense of the phenomena that I
identify. As an emerging scholar, it’s vital to voice multiple stories that govern the way
intersectional identities are highlighted and interpreted. By disclosing my personal experiences,
my voice adds to the authenticity, existence, and fate of this rapidly growing discussion. HillCollins (1990) says it best, “ I came to see my work as being part of a larger process, as one
voice in a dialogue among people who had been silenced...my hope is that others who were
silenced will find their voices. I, for one, certainly want to hear what they have to say” (p. xv).
So, here I am saying something in hopes of allowing readers to gain a few takeaways
from this contribution. Although I bring this thesis to a close, the work never ends. The process
of self-reflexivity and healing is endless and as a Black, queer voice I will always do what is
needed to make sure other Black and Brown voices get the recognition they deserve. Through
this journey, I have developed a featured page of tips for a PWI and those who serve in these
spaces to take into consideration how they might perpetuate a system not made for intersectional
identities. By considering these tips whether as an administrator, a part of student affairs, staff, or
a student you are taking the necessary steps to creating change within these systems. By wanting
change, we have to be the first ones to look within.
In contribution towards the decolonization of white supremacy, I want to include some
takeaways that PWIs should consider when considering some of the oppressive practices that
cultivate and become rooted in spaces of the workplace, halls of academia, and within the
community.
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Throughout this process, I used various modes of aesthetic poetic language (Ellis &
Brochner, 2006) alongside autoethnography (Ellis et al., 2011) to reflect on my experiences at a
PWI . This project consists of a systematic record of my daily journal entries that reveal a
transpiring of events that capture my manifestations of vulnerability, reactions, and reflections
which ultimately are uncovered at the end of this thesis. I willfully shared my lived experience to
draw connections between what I reveal and how that contributes to a wider discussion of queer
Black and Brown women’s lived reality. Based on the themes that emerged from this project, I
challenged and resisted the existing patterns of dominating systems of oppression that advance in
spaces of a predominantly white institution. By forcing my voice to invade spaces that
continuously fail to acknowledge the harsh realities that some Black and Brown bodies
encounter, over time I have adopted feelings of inspiration, a sense of urgency, and an obligation
to use my narratives as another channeling pathway to unmask other existing voices of queer,
Black and Brown scholarly women that have tried to make sense of the webs they got lost in.
By revealing my experiences as an intersectional identity, part of the reflection process
homes in on multiple voices of those who were forgotten and illuminates my sense-making of
these events. Therefore, this project sheds light on those voices that may have gotten lost to the
point of no return while simultaneously highlighting my embodied experience and disrupting the
systems meant to keep us buried from the ability to bloom. Hence, it is vital that I exhibited my
reflections and used these gatherings to affirm my Black queer voice by resisting white
supremacy. My story along with many other narratives deserve to get recognized simply because
out of everything that has ever happened to us, we resist, push back, fight and continue to do so
in hopes of changing the universal narrative. Connecting the key elements of my life with the

84

extension of Black and Brown scholarly research, I create accessible outlets that are concerned
with valuing the voices of students of color to affirm who they are and what they are capable of.
Additionally, I also provide Black and Brown bodies with a sense of security, celebration of
identity, and promote the academic conversation well beyond the walls of college institutions
and integrate it into the unique everyday experiences.
A seat at the table with the greats
I sit across the seats of scholarly Black and Brown queer women and I say, “thank you or
being the light to other Black and Brown bodies that couldn’t put the words together to explain
what we are going through”. They nod with cues of appreciation and we follow with tea and
conversation. We discuss what it means to be a Black queer intersectional woman in the world of
whiteness. We laugh about the similar experiences that have shaped our Black communities. We
cry about the fucked-up triggers we have endured. We get angry at white supremacy. But most of
all, we come together in support of each Black and Brown body across and placed to the side of
us. We are a collective force of energies, sexual figures, affirmative voices, intricate beings. We
are Black women. We are the foundation. If I were to have actual tea with these women, the
conversation would look like this:
“Hello sisters, thank you for joining me in this delicate conversation that talks about
Black women as queer, fluid, sexual, and intersectional. I think it’s time for us to lay it all out on
the table. Whatever you’re feeling, thinking, or doing, how do you make sense of the world and
its white spaces as a Black or Brown intersectional woman? What makes you push the
boundaries? Why are you here?” All these questions I can ask, is a question that is tailored for
me. Essentially, I am hooks. I am Crenshaw. I am Hill-Collins. I am Morrison. I am Lorde. I am
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Davis. I am Murray. I am Davis. I am Boylorn. I Griffin. I am Cooper. I am a reflection of
everyone who is a Black feminist and they are a reflection of me. Though, our stories are not
identically the same, we are a collection of thoughts, resistance, and unconventional beings that
realized that our Black and Brown bodies take up too much damn space in the mediocre world of
whiteness so we have to make room for ourselves. I am them and they are me, in a nutshell.
My identities are complex but that doesn’t make me a complex human. In the eyes of
white people I am complicated, too much, too free, too sexual, too loud, too smart, too sassy, too
intricate, too... you get the idea. My body, my voice, my politics, my hair, my thoughts will
always be too much for the ciswhite person who thinks lowly of me and I truly couldn’t care less
about the opinion of ignorant white people. However, what I do care about is how my body, my
voice, my hair, my thoughts, my identity is represented in the walls of academia, in the
workplace, and in the home because I am the foundation of trends, culture, and everything that
has been developed in this society and when I and my fellow Black and Brown sisters and
brothers are framed incorrectly or not given the proper credit, it pisses me off. I care about
dismantling white supremacy. I care about my community getting the proper and adequate
resources they need and deserve. I care about reconstructing the methods and practices of the
classroom that have diminished Black voice. I care about diversity and inclusion. I care about
Black and Brown kids that see themselves as inferior to their white peers. I care about queer,
Black kids who struggle in their communities. I care about Black and Brown women and
children who are constantly exploited, abused, and are victims of violence. I care about
environmental justice. I care about the prison and school pipelines. I care about Black and Brown
communities when it comes to political representation and voting. I care about mental health in
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Black and Brown communities. I care about Black people with disabilities. I care about me. I
care about demolishing systematic oppression because I know what it feels like to be the victim
but I also know what it feels like to be the survivor and that feels pretty damn good.
My story and the experiences I’ve encountered that frame me as a sexual, fluid, Black
being represents the larger complexity within me and the navigations taking place within
academia, work, and in the home from my triple consciousness lens. These intricate pieces of my
identity mold, blend, and tie together to further explain the ways in which my agency as a Black,
queer, sexual woman is unique. Because I am fluid, I maneuver through these complex identities,
and possess a unique standpoint. I am one out of many Black sexual women constantly trying to
make sense of the world and we often find ourselves trying to fit in boxes that are not made for
us. In reality, Black women’s bodies are constantly a tenuous space trying to fit into the
normalized patterns conducted and perpetuated by white supremacy that continue to shut our
bodies, thoughts, and voices out of the same narratives that feed off of the bloodshed, patience,
resilience we occupy. White supremacy needs Black and Brown women in order to survive,
because we are framed as a replenishable source that will continue to be abused, exploited, and
renewable as long as white supremacy conditions us to believe that we can master the master’s
tools to dismantle the master’s house (Lorde, 1984) when in reality, we need to build our own
[Black] feminist killjoy tool box (Ahmed, 2017). White supremacy takes everything we have at
our expense and leaves no credit for the Black and Brown woman.
I use triple consciousness to occupy the spaces of Blackness, gender and womanhood,
and sexuality. I continuously try to morph myself into these binary boxes that strategically reject
the experiences of Black and Brown women--through womanhood, gender, and sexuality. From
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my lens, triple consciousness plays a vital part in recognizing the many spheres that I possess in
hopes of making sense of my experiences and the world that does not value me in any way-unless it’s for my curves, big lips, breasts, and vagina.
In the field of communication where I have spent most of my college career trying to
understand, challenge, and decolonize the classroom, this discipline needs more Black women’s
voices more than ever. Why? Because white people will always and only know the universal
white lived experience and the white lived experience does not equate to the Black, queer,
femme experience. White supremacy has normalized and universalized white thought, white
performance, white bodies and created an idolized standard of it. The institution of whiteness has
gutted me over and over like a fish. White supremacy has made me internalize feelings of
inferiority wishing I never knew and experienced those triggers. White supremacy has destroyed
my family. White supremacy has turned some Black and Brown people into puppets. It is a force
that can no longer internalize me and I am breaking free.
What is fact is that the majority of communication studies scholars cite white
philosophers, scholars, and theorists (Hill-Collins, 1990). But in reality, the world consumes,
exploits, abuses, and colonizes Black thoughts and Black culture for the benefit of capitalist
heteropatriarchy. The circulation of Black lived experience is overpowered by the imperialist
ideology constructed by white voice. This particular disconnect is seen as talking about Black
and Brown matters without including Black and Brown voices. My voice and the experiences
having shaped my intersectional lens does not correlate to the learning and curriculum required
and curated by the institution I have operated through. There is a detachment that is evident here
and without the integral voices of Black, queer identities how can we as scholars dare to even
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call ourselves scholars when we only are exposed to the minimal knowledge about the extensive
spectrum of Black lived experience? We cannot discuss these intersections if intersectionality is
not taught through a Black feminist pedagogical lens. We cannot discuss the complexity of social
justice initiatives within academia, if all we are citing is white men. We perform critical
observations if there is a blatant cover up of Black and Brown voices taking place to
intentionally diminish the value, experience, and credible truths of intersectional bodies. Of
course my agency matters, but why do I have to repeatedly explain to someone that I matter, my
body matters, my being matters, shouldn’t it already be implied? Especially when the subject
matter is about me but the voices in place are not mine nor do they reflect the voices and
appearances that I relate and connect with.
My story points out a few things. First, the navigations between Blackness, womanhood,
and gender and sexuality place me in a particular location where I have to make sense of which
identity I use in order to situate myself in certain spaces. These certain adjustments are utilized
and considered for necessary survival. Trust me, if I could authentically be myself in every space
I enter, I would--but I cannot. Actually I technically can be my authentic self however, the
limitations of my authentic self and the conflict with operating through white spaces will not
allow me to fully identify with every identity I possess. This very act of imposing is detrimental
to the progression of Black feminist autoethnography. “And we all know that, where there's no
name for a problem, you can't see a problem, and when you can't see a problem, you pretty much
can't solve it” is a quote that pretty much sums up what white supremacy voluntarily ignores
about the state of Black women and Black and queer matters (Crenshaw, Transcript of "The
urgency of intersectionality, 2016). When Black women’s thoughts and experiences are pushed
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to the margins, the collective discipline assumes that there are no problems thus, making it
extremely difficult to recognize the different spheres of Black and Brown people bringing up
certain experiences in spaces of academia, work, and home life.
What this thesis does is strategically place my intersections to the forefront of what needs
to happen in terms of bridging the gap between the communication studies discipline and Black
queer lived experiences of Black feminist autoethnography using the theoretical frameworks of
triple consciousness and intersectionality to further provide and offer a different perspective
within cultural spheres connecting me to the spaces of academia, work, and within the home.
I use these narratives to represent a puzzle piece that fits the overlapping elements linking
together a unique intersectional lens and the scholarly content that supports why my narratives
matter. In connection to BFT and TCT, I operate from a lens that captures the different
circumstances that force me to navigate through perspectives that focus on my sexuality, gender,
and Blackness.
Though this narrative was extremely challenging to self-reflect and find healing from, I
was being presented with a choice to enact a critical lens that offers a call to action. As I
struggled through making sense of my fieldnotes, this autoethnographic process has allowed me
to be more aware of the buried meanings, unique experiences, and embodied lived experiences
through the existing themes of navigation. As I have made connections of maneuvering through
the entangled avenues of womanhood, Blackness, and queerness in the world as an intersectional
body, this extensive process has illuminated a plethora of emotional events, feelings of rage, and
brought my deepest insecurities to the forefront. Specifically, Black feminist autoethnography,
intersectionality, and triple consciousness theory all act as a way to incorporate theory, method,
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and my personal experiences that shape the structure of a institution. I have found these
frameworks to be life-changing for my own sanity and they serve as a guide to offer support to
other Black and Brown queer women.
Furthermore, this autoethnography has served as one of the greatest contributions
towards healing myself, using my vulnerabilities to dismantle whiteness, and how I intend to
decolonize the structures of white supremacy through my embodied experience. With a previous
mindset that favored the structures of white supremacy, I was in search of an impossible
objective to ultimately possess the benefits of white privilege when it was never offered to my
Black body in the first place.
This project has confronted me with the urgency to change this universal narrative in
hopes of illuminating other voices, celebrating unique embodied experiences, and serving others
by utilizing my story as an added intersectional truth to our shared reality. Throughout my
childhood, adolescence, and adulthood, I was presented with a self-sabotaging structure that
convinced me that I was not good enough to fit, act, and look like the current portrayals of
whiteness. These oppressive structures have inflicted damaging thoughts on how I viewed
myself, where I thought I belonged, and how I made sense of it all through a dark place of
resentment, assimilation, and shame. I fought to belong, I felt uncomfortable but I realized that in
true belongingness, there should not be any uncomfortable feelings while getting there and
staying there. White supremacy makes us feel like we have to be uncomfortable in order to get to
a state of satisfaction or fulfillment. My question to you is, when has a ciswhite person ever been
uncomfortable in their space of belonging? I’ll wait.
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As a Black woman, I am charged with the responsibility of identifying a shared reality
and the common themes that emerge from this. Not only do I incorporate my vulnerability, but I
provide new emerging scholars of color with additional information in hopes of enabling them to
resist and challenge the structures of white supremacy in academia, workspaces, and in the
community. So, this thesis is more than me. This thesis is for you. This is for anyone who finds
comfort and shared experience in my truth. I carry these continuous, healing lessons and
experiences into adulthood and into my future relationships. I carry the words of Black feminist,
queer, scholars of color into the spheres of the real world towards the resistance of oppressive
systems that continuously threaten the lives of Black and Brown bodies. Black women loving
each other and in return learning to live and write and teach in a space and place that does not
always love them back (i.e., the academy, workplace, and home), is in fact our act of resistance,
and therefore revolutionary (Roby & Cook, 2019). For I will remind people that there still is so
much light, love, and vulnerability to give in efforts to dismantle white supremacy.
Re-Envisioning black feminist autoethnography and triple consciousness through critical
social media activism during times of covid-19
The long lineage of Black feminism has earned the right to serve as a foundational
groundwork of guiding Black women’s thoughts, identity, and voices to the forefront within a
white world. Kevin Quashie, English professor at Brown University states, “Black women
studies all along has been theoretically and philosophically involved in rethinking what we
know, how we know what we know, and how we understand what it means to be human” (2019).
From a Black feminist standpoint, these perspectives involve the ongoing complexity and
continue to wrestle with the facets of race, gender, and respectability politics tending to frame
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the historical development and manifestation of feminist consciousness among Black queer
women. The theoretical framework constructed by Black women is particularly concerned with
how Black women's lived experience defines the consciousness, and the differing impact it has
among various groups of Black women, and within their larger social, political, and cultural
communities.
With the deadly pandemic and uncertainty of Covid-19, the virus has altered the reality
and lifestyles of working-class citizens. This is a crucial time for reimagining, declaring, and
embodying the lived experiences of Black feminism during the expansion of social media
through the Covid-19 crisis. I am a firm believer in unconventional practices when it comes to
learning and sharing knowledge and what better way to implement that through accessible
popular social media platforms like Tik Tok, Tumblr, Instagram, Twitter, Snapchat, etc. As I
have expanded and continue to expand upon this thesis, I created a Tumblr (out of boredom) that
incorporates resources of Black and Brown Scholarship, vivid poetry, personal narratives,
YouTube videos that feature Black authors and creatives, quotes from Black women, humorous
pictures and gifs, and hip-hop music. This new type of shared knowledge has allowed me to
enjoy and implement new unconventional methods of critical feminist pedagogy while
simultaneously tying together theory and Black feminist perspective in a fun, creative way
representing an appreciation of culture, philosophy, and pushing for dialogue.
From what I have adopted from the shared resources, voices, and stories of other Black
and Brown women, this thesis offers several important contributions to the ongoing scholarship
on queer Black women’s experiences in higher education. From this observation, here are a few
suggestions that serve as key takeaways for institutions that are willing to highlight the
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experiences, voices, and bodies of Black and Brown queer women. McArthur (2016) sheds light
on critical media literacy as, “Centering Black girls’ lived experience through critical media
literacy can give them the opportunity to develop the language to identify, deconstruct, and
problematize the complexity of power operating in media and negotiate visibility by counter
narrating racist, sexist, and classist media narratives with authentic stories of Black girlhood” (p.
462). Similarly, Roby and Cook (2019) acknowledge intersectionality, and how women of color
are forced to choose from a hierarchy of oppressions despite experiencing both racism and
sexism as interlocking (and sometimes conflicting) oppressions. With this, they suggest, “For us,
this liberation allows us to engage in a love not only for writing that speaks and hears our
testimony, but also a trusting that is grounded in selfless love” (Roby & Cook, 2019, p. 15).
Additionally, Stewart (2019) responds with, “Educators must better understand how
Black women engage in activism and/or resistance on college campuses to learn if there are
meaningful and intentional ways university administrators can support them” (p. 4). It is up to
the institution to be willing (Ahmed, 2017) to diminish the reproduction of white supremacy in
these spaces but due to Covid-19 and the shift to media platforms, increased engagement with a
digital platform is possibly one place where Black queer women can find community and
support on their college campuses (Domingue, 2015; Stewart, 2019). Black queer women’s
issues when mainstream media continues to ignore them so we do this by creating our own
platforms for those who are going to hear what we have to say. Hashtag usage , specifically on
Twitter and Instagram, are a useful tool for Black women so they can connect, engage, and
create awareness with each other in real-time to engage about their issues and concerns that
center their experiences and ways of knowing (Towns, 2016; Stewart, 2019). There are ways for
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us to be heard, seen, and felt during this time. Together we can love, resist, and recover the
countless Black and Brown queer women that lost their way in the webs of white supremacy.
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